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1 
ROMAN CATHOLICISM IN 
THE WORLD-SYSTEM 


When it finally fell, the Berlin Wall took more than state socialism with 
it. It also pulled down old certainties about the world, its resistance 
to change, and its unbridgeable divisions. No sooner had old verities 
crumbled, however, than new ones rushed to fill the gaps. 

These new verities proclaim the final triumph of freedom, the victory 
of the West, the vindication of capitalism worldwide as the liberator of 
captives and uplift of the downtrodden. We may not have arrived at the 
“end of history” (Fukuyama, 1990), but the new wisdom suggests that 
serious conflicts over political-economic systems seem unlikely in the 
future. A Nobel laureate economist asserts that “it is now almost univer- 
sally acknowledged that a private-ownership, free-enterprise economy 
‘works better’ than . . . [a] socialized economy, in which decisions are 
made by state or cooperative agencies” (Buchanan, 1990). 

But even before the bubbles had left the victory champagne, signs of a 
more ominous reality began to return. Triumphant capitalism, a mighty 
world edifice, remains built on unstable foundations: on high infant mor- 
tality rates in Bolivia, on squatter settlements outside Mexico City, on 
worldwide debt levels unknown in prior history. Amid the huzzahs for 
capitalism victorious, there may yet be heard—in the hinterlands, away 
from the feast—both the rumblings of discontent and an odd silence, 
acclaim withheld by those to whom capitalism has provided not bread, 
but stones. 

Among the institutions cheering the downfall of communism, surely 
few cheer more loudly than the Roman Catholic Church. The implacable 
foe of the Red menace since the latter’s inception, the Church kept a 
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steady drumbeat of opposition to communism—on behalf of Catholics 
in the “captive nations” of Eastern Europe (see Ramet, 1989), in support 
of the freedoms of liberal democracies, and to preserve its freedom of 
action worldwide. 

But as the world has changed dramatically in recent decades, so has the 
Catholic Church as an actor within it. In ways unforeseeable a generation 
ago, developments in world capitalism have provided new challenges and 
controversies for world Catholicism. In turn, the future of the capitalist 
world economy may depend, at least in part, on developments within 
the Catholic Church. 

Why should a political economist be concerned with developments 
within the Catholic Church? The ordinary stuff of political economy— 
land tenure and labor markets, international trade and tariffs, invest- 
ment and public policy—seems remote from the world of incense and 
stained glass, saints and sacraments, popes and prayer. Such a distance, I 
contend, is more real at the level of academic disciplines—where moats 
of jargon, theory, and scholarly journals mark the divides—than at the 
level of lived experience. Real life, fortunately, proceeds in ignorance of 
scholarly turf and subdisciplines. 

A variety of commentators have observed that capitalism, for its on- 
going reproduction, requires a variety of cultural inputs that it cannot 
create (see Bell, 1976; Luke, 1989). Religion has long been one such cul- 


(tural system, legitimating capitalist relations of production in diverse 
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imes and places. But if such legitimation is instrumental in stabiliz- 
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ing capitalism, the providing of such legitimation cannot be assumed. 
Those cultural systems built on non- or precapitalist foundations—as 
are all the major world religions, including Christianity—also have been 
tapped by groups seeking to delegitimize capitalism in different times 
and places. So long as religious phenomena retain at least some spark of 
independence from their surrounding milieus, their capitalist allegiance 
must be won anew rather than assumed as an eternal constant. What 
dynamic religious groups legitimize, they can also—under certain cir- 
cumstances—delegitimize (e.g., Kowalewski and Greil, 1990; Billings, 
1990; Gamoran, 1990). 

However important in theory religious actors and phenomena are to 
capitalism (many contemporary scholars suggest, alas, that they are not 
very important), state actors in their practice attest to the significance of 
the relationship. Regardless of their legal/constitutional formulations, 
states in capitalist countries expend significant resources seeking to in- 
fluence, direct, or inhibit religious activity in ways conducive to state 
objectives, among which the perpetuation of capitalism ranks at or near 
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the top. While states prefer religious groups to bless and not damn capi- 
talism, most will settle for indifference instead of a considered opinion 
either way. Tools that include persuasion, legal prosecution, infiltra- 
tion, subversion, and even assassination have been employed by states 
in their quest to influence the orientations of religious communities in 
their midst. 

After assessing the complex interactions of economics and religion 
with reference to the Catholic Church, my main conclusions are these: 

(1) The workings of the capitalist world economy and changes within 
the Catholic Church make it plausible to argue that world Catholicism 
(led by the Latin American and other Third World churches) will con- 
tinue to develop in anticapitalist directions. 

(2) The churches in core countries (typified by the U.S. Catholic 
Church) are poorly placed to respond in ecclesial solidarity to the anti- 
capitalist critiques and challenges of their Third World coreligionists, 


who now compose the majority of members worldwide in the Catholic 
Church. 


FRAMING THIS STUDY 


In this book I attempt to apply the insights of world-systems theory 
(wsT) to the study of the Catholic Church. While others have attempted 
to approach Catholicism within a systems-oriented perspective (notably 
Vallier, 1970), to my knowledge no one has situated the Catholic Church 
as an actor within the wst framework explicated by scholars such as 
Immanuel Wallerstein, Christopher Chase-Dunn, and Albert Bergeson. 

The desirability of such an effort reflects two interrelated notions: 
(1) wsT provides important theoretical resources helpful in understand- 
ing the changing social environments confronting the universal Church 
and local churches; and (2) a focus on Catholicism as a transnational cul- 
tural and social actor can point toward areas in wsT that deserve further 
development. 

Of necessity, an analysis that strives to integrate political economy 
with religious/theological studies must attempt to cover a broad ex- 
panse of literature and research. Fashioning a coherent, consistent, and 
reasonably compelling explanation of evolving and complex phenom- 
ena remains the goal of such transdisciplinary wanderings (Simon, 1982; 
Wilber and Jameson, 1983) rather than producing some positivistic core 
of falsifiable or quantifiable generalizations. I am presenting an attempt 
at explanatory and theoretical development, not original empirical re- 
search. 


&) 
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The literature on wsT has grown rapidly since 1974. Some of the ini- 
tial enthusiasm for the framework has faded, replaced by more tempered 
support (Denemark and Thomas, 1988). Critics have attacked wst both 
in its particulars and fundamentals (Brenner, 1977; Skocpol, 1977); while 
I find the fundamentals of wst useful in understanding the world econ- 
omy, my main disagreements will become apparent (particularly in wst’s 
treatment of cultural phenomena). 

The central tenet of wst is the existence of a single world economy, 
capitalist in nature, originating in the sixteenth century and by the cur- 
rent age encompassing all areas of the world. To Wallerstein, the leader 
of the wsT movement, an “economy” exists when (and only when) “there 
is an ongoing, extensive and relatively complete social division of labor 
with an integrated set of production processes which relate to each other 
through a ‘market’ which has been ‘instituted’ or ‘created’ in some com- 
plex way...” (Wallerstein, 1984, p. 13). 

The structural characteristics of this worldwide division of labor are a 
concentration of high-productivity, high-wage tasks in a few regions (the 
core), concentration of low-productivity, low-wage tasks in a majority of 
regions (the periphery), and a stratum of midrange regions with both core 
and periphery characteristics (the semiperiphery). This division of labor, 
significantly, ranges beyond the control of any single political authority. 
A fragmented system of states exists within the world economy, per- 
forming important functions for economic actors in that economy but 
unable to dominate or control its operations (Wallerstein, 1979, p. 20). 

This by now familiar sketch of wst explains the prosperity of some 
regions (the core) and the immiserization of others (the periphery) as 
outcomes of the same processes; while purely domestic factors play a 
role in a region’s economic fortunes, wsT finds the primary explana- 
tory variables at the level of the system itself, which shapes and situ- 
ates domestic or national-level factors. wst sees itself as a framework 
superior in explanatory power to state-centered levels of analysis (and 
analyses between and among nations), which it regards as reductive 
(Wallerstein, 1979). 

Studies of the Catholic Church up to 1992 have not reflected the wst 
paradigm. Most of the best recent studies of Catholicism, while attentive 
to international factors, have been nation-based works (e.g., Mainwaring, 
1986; Bruneau, 1982). Most recent studies of the Vatican, the symbolic 
and administrative center of Catholicism, have been superficial (e.g., 
Packard, 1985; Wynn, 1988); Hebblethwaite’s and Granfield’s books and 
articles remain bright spots in an otherwise dim picture (Hebblethwaite, 
1986a, 1986b, 1988a; Granfield, 1987, 1988). And while Hanson’s 1987 
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book on world Catholicism remains the best contemporary work (one 
important to this study), it primarily concentrates on matters other than 
specifically political economy concerns. 

A competent study of the Catholic Church is further complicated by 
the nature of religious organizations generally and the Church in par- 
ticular. The Catholic Church is a large, bureaucratic, administratively 
complex institution—and much more. To understand it solely in terms 
that apply to other complex organizations—like states and corporations, 
for example—is to misperceive what makes religious groups so difficult 
to study, in particular their self-understanding, their points of ultimate 
reference, and their specific ideological developments (in the form of 
various theological traditions). Purely extrinsic studies of religious phe- 
nomena (Wiebe, 1985) fail to grasp the distinctively religious qualities 
they contain and invariably misunderstand the actors, motivations, and 
ideologies involved. Such failures, evident also in Wallerstein’s limited 
treatment of religion in wstT, are all too common. 

A more detailed discussion of how wsT has understood matters reli- 
gious is offered in chapter 2. That chapter also reviews some theoretical 
literature relevant to issues considered here and more extensively con- 
siders previously unexplored relationships that hold promise in interre- 
lating political economy and Catholicism more precisely. Before consid- 
ering such matters, however, we should look at real-world changes in 
the world economy and in the Catholic Church. 


TWENTIETH-CENTURY CHANGES IN 
THE CHURCH AND THE WORLD 


RISE AND DECLINE OF U.S. HEGEMONY SINCE 1945 


The United States emerged from World War If with a world economic 
and political superiority that had few historical precedents. So dominant 
was this position from 1945 through 1967 that the United States enjoyed 
a hegemonic position in world affairs, understood in the sense offered 
by Wallerstein: 


When providers located in a given state can undersell producers 
located in other core states in the latter’s “home market,” they can 
transform this productive advantage over time into one in the com- 
mercial arena and then into one in the financial arena. The combined 
advantages may be said to constitute hegemony and are reflected as 
well ina political-military advantage in the interstate system. (1984, 


p. 17) 
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Domestically, the United States enjoyed an era of unprecedented eco- 
nomic prosperity marked by increasing real wage levels and productivity, 
low unemployment and inflation, and comfortable levels of economic 
growth. This boom was fueled in no small part by the increasing in- 
volvement of U.S. multinational corporations (MNCs) in profitable over- 
seas investment and production. While most of that investment went 
to Europe and other core areas, it also grew in the peripheral region of 
Latin America from $400 million in 1945 to $9 billion by 1976 (Evans, 
1979, p. 25). Prosperity allowed for years of labor peace, with the 1947 
GM-UAW pact inaugurating an era of business-labor cooperation focusing 
on expanding the pie enjoyed by both. The social strategy of the New 
Deal—a prosperous business climate with at least the rudiments of a 
welfare state—worked smoothly, greased as it was by comfortable levels 
of economic growth. 

The U.S. boom lasted for more than two decades before it began to 
unravel. Wars of national liberation and civil wars throughout the Third 
World started to threaten U.S. political and military prerogatives. The 
economies of Western Europe and Japan, which provided profitable and 
secure havens for U.S. investments and exports after the war, began chal- 
lenging the U.S. hegemonic position in trade and production. The John- 
son administration’s decision to finance the Vietnam War without tax 
increases (Wolfe, 1981, pp. 127—29) helped to inflate the U.S. economy 
with negative consequences. 





By 1973, when the orec oil embargo signaled a long-term change in 
world economic and political relations, the United States had already 
backed down from its hegemonic perch. The U.S. abandoned the gold 
standard and important aspects of the Bretton Woods arrangements (in 
1971) that had structured much of the postwar prosperity. With hege- 
mony no longer a profitable position, the United States searched through- 
out the 1970s and 1980s for its place in a posthegemonic arrangement in 
which it would still enjoy considerable (if not determinative) influence. 

Within the United States, life after hegemony has been traumatic for 
many. With lower levels of economic growth, business interests aban- 
doned their cooperative arrangements with the labor movement, launch- 
ing a multileveled assault on working-class wage and benefit levels. Un- 
employment, inflation, a severe recession, and a declining middle-class 
standard of living characterized these changed conditions. In many ways 
Americans seemed to “have spent the past thirty years getting used to 
the benefits of a hegemonic position, and will have to spend the next 
thirty years getting used to life without them” (Wallerstein, 1984, p. 68). 
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BOOM AND BUST IN THE PERIPHERY 


If the United States enjoyed the benefits of hegemonic power through 
an important part of the twentieth century, the vagaries of the world 
economy treated most Third World regions less kindly. Many periph- 
eral areas began the century developing or expanding export economies 
concentrated on one or two products, leaving the regions vulnerable to 
cyclical world-economic fluctuations over which they had no control. 
The Depression collapse of world commodity markets fell hardest on 
such primary product exporters, some of which responded by starting up 
import-substitution industrialization. In Brazil, for example, where the 
Depression killed the coffee-exporting part of the economy, the number 
of workers employed in industry nearly tripled between 1920 and 1940 
(Adriance, 1986, pp. 9-10). 

The regions in which some domestic industry had developed by 1945, 
or those regions that managed some political control over a strategic re- 
source (for example, oil), were in a position to reap more benefits from 
the postwar economic expansion than were those more completely de- 
pendent on foreign centers for their economic dynamism. But in both 
peripheral and semiperipheral regions, broad similarities in patterns 
were evident: high levels of GNp growth, increasing levels of inequality, 
growing involvement with core-based MNcs, and chronic political in- 
stabilities and the threat of core political/military intervention. Certain 
sectors of the local elite in such regions prospered, along with a thinly 
based labor aristocracy; other beneficiaries included the military and 
state bureaucracy. According to Illich (1977, p. 69): 


In most Third World countries . . . income, consumption, and the 
well-being of the middle class are all growing, while the gap between 
this class and the mass of people widens. Even where per capita 
consumption is rising|,] the majority [of people] have less food now 
than in 1945, less actual care in sickness, less meaningful work, less 
protection. This is partly a consequence of polarized consumption 
and partly caused by the breakdown of the traditional family and 
consumption. More people suffer from hunger, pain and exposure in 
1969 than did at the end of World War II, not only numerically, but 
as a percentage of the world population. 


Third World regions incorporated into the world economy, designed 
to transfer surplus to core regions, increasingly came to be described 
as “dependent.” Dependency theory, a still-evolving body of theoreti- 
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cal and empirical literature, began reshaping the picture of the world 
experienced by some scholars, activists, and politicians. As defined by 
Caporaso and Zare (1981, p. 46): 


Dependency is a structural condition in which capitalist accumula- 
tion does not complete its cycle domestically but relies instead on 
external factors for its completion. ... As the local economy opens 
itself up to the international system, these external factors operate 
in conjunction with internal (domestic) forces to produce distortions 
in the domestic system. These distortions (for example, internal in- 
equality, either across economic sectors, between urban and rural 
areas, and across classes; authoritarian forms of government) are 
clearly not the product of either external or internal factors, but of 
both types of factors working together. 


While explanations of dependency theory have been attacked from 
various quarters, they have drawn attention to the ways in which pros- 
perity in core regions has come at the cost of immiserization in periph- 
eral regions. Third World regions, in this perspective, are not undevel- 
oped (waiting to imitate the development paths of core actors), but rather 
are underdeveloped, distorted, and damaged by their involvements in the 
world economy (Frank, 1968). 

The contradictory paths of economic development in many Third 
World countries, initiated or exacerbated by the workings of the world 
economy, proved to be too much for liberal political regimes to contain. 
In Latin America, for example, a wave of military takeovers, beginning 
with the overthrow of Arbenz in Guatemala in 1954, touched nearly 
every country in the region as domestic problems and unrest increasingly 
threatened established interests. 

All of which reflected, within the limits of dependent economic rela- 
tions, 


the inability of moderate political elites to maintain stability with- 
out redistributive and welfare programmes to pacify the poor, and 
their consequent inability to sustain growth via reinvestment if 
adequate programmes of this sort [were] established. There is not 
enough capital to go around. In these circumstances, attempts at 
compromise tend to satisfy neither end of the political spectrum. 
As a result, discontent, instability and economic chaos emerge, cre- 
ating a context that invites a take-over by those social forces (the 
military and its allies) willing and able to impose “discipline” upon 
the polity. (Falk, 1984, p. 451) 
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Increasingly, authoritarian political arrangements have come to be a 
predictable outcome of Third World marginalization. Despite the fail- 
ure of authoritarian regimes to resolve the contradictions of the un- 
equal world division of labor (for example, in Peru, Brazil, Chile, the 
Philippines), military and other authoritarian: strategies are unlikely to 
disappear in the foreseeable future. 

The depth of Third World dependency increased during the 1970s and 
early 1980s as core financial institutions promoted hitherto unimagin- 
able levels of loan capital to Third World borrowers—part of the petro- 
dollar recycling that led to the “debt crisis” discussed regularly in news 
reports of recent years. While the benefits of the borrowing were dis- 
tributed most unevenly because of military expenditures, pork barrel 
projects, elite consumption, and theft in various forms, the brunt of IME- 
enforced “readjustment” plans has fallen on popular sectors in debtor 
countries, further depressing living standards and increasing discontent. 
Authoritarian regimes or methods remain necessary in many places to 
enforce the terms of IMF austerity and contain the civil unrest. Vene- 
zuela is only one among many countries to experience “IMF riots,” in 
which hundreds of people were killed by government troops and police. 
Debt constitutes yet another way in which core regions have siphoned 
resources—in this case, capital—out of peripheral and semiperipheral 
regions. More has been paid to core creditors in the form of interest than 
was borrowed in principal (Dietz, 1989, p. 14). 

While core countries have struggled to reach a new accommodation 
in the posthegemony era, peripheral countries have seen their problems 
multiply, their options diminish, and the majority of their people suffer 
even more. This century’s boom phases, such as they have been, have 
been fleeting and narrowly received; the bust times, in contrast, have 
grown more severe and expansive. 


WORLDWIDE CHANGES IN CATHOLICISM 


The single most important change now well under way within world 
Catholicism is its transition from a First World to a Third World entity. 
The enormity of this transition needs to be underscored, exploring its 
implications constitutes the substantive focus of this study. 

Few institutions have been as closely tied to the European experience 
as the Roman Catholic Church. From Roman catacombs to imperial 
favor, as political authority and cultural curator, and as peacemaker and 
fractious dissolute, the Church has been entwined with the history of 
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the continent and its peoples. As the world economy expanded from 
Europe, so did the Church. With Ricci to China and Marquette to North 
America, with imperial powers to Latin America and black Africa, no 
matter where it arrived, the Church retained much of its European fla- 
vor. Wherever it planted seeds, and with whatever modest accommoda- 
tions to local mores and cultures, it was ever a Roman, European church, 
catholic (universal) in ideal but undeniably provincial in content. 

But the unity between Europe and the Church experienced a series 
of crises that shook the bases of authority and faith. The Reformation 
and its aftermath, the Enlightenment and its restless children, capital- 
ism and the Industrial Revolution, all broke the connection between 
European culture and the Catholic Church. The Church's seeds planted 
in non-European soil, meanwhile, grew and sometimes thrived in ways 
unforeseen by their sowers. 

The Catholic Church today finds itself in a transition like few in its 
history. Some, including the eminent theologian Karl Rahner, have called 
it the movement into the Church’s “third age.” This third age, that of a 
truly worldwide religious movement—in fact as well as in theory—suc- 
ceeds the second age of European Catholicism. The present transition, 
to Rahner, is comparable in importance only to the original movement 
of Christianity from a marginal offshoot of Judaism (the short-lived first 
age) to a Gentile, European religious culture (Rahner, 1979). 

Numerically, the shift has become apparent only in the second half 
of the twentieth century. At the turn of the century 70 percent of the 
world’s Catholics lived in Europe and North America; by the year 2000, 
70 percent will live in the poor countries of the south (Buhlmann, 1986, 
Pp. 94). 

The figures in table 1, which reflect total numbers of baptized Catho- 
lics who have not formally repudiated their baptism, are not without 
problems; nevertheless, the same counting norms are applied by the 
Church worldwide and provide adequate evidence of aggregate trends. 
With this in mind, the direction of change is clear. By 1987 Latin 
America was home to 41 percent of the world’s Catholics, Europe to 
29 percent, and North America to 10 percent. Africa in 1987 had more 
Catholics than the United States, even though millions of Catholic im- 
migrants came to the United States during the nineteenth and twentieth 
centuries. The growth among Third World Catholics is caused in large 
measure by population increases in Latin America and by population 
increases and rising numbers of converts in Africa, Asia, and Oceania 
(Buhlmann, 1986, p. 118). Further, while the populations of Europe and 
North America are increasing in average age, Catholicism’s greatest 
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Table 1 Shifts in World Catholicism 


Catholics 

(millions) 1960 1970 1980 1987 
Europe 220 259 a) 7/9) 259 
North America 47 55 61 88 
North Total 267 314 2y3}3\ 347 
Latin America 192 245 324 367 
Africa 23 40 59 99 
Asia 343} 50 63 82 
Oceania 3 4 6 7 
South Total 251 339 452 555 
Percentages 

North 52 48 42 38 
South 48 52 58 62 


Source: Buhlmann (1986), p. 119. 


Table 2 African and Asian Bishops 


Year African Bishops Asian Bishops 
1951 2 31 
1961 38 75 
1971 133 126 
1981 293 408 





Source: Buhlmann (1986), p. 123. 


growth is in the Third World, where 42 percent of the population is under 
fifteen years old (Buhlmann, 1986, pp. 4-5). 

The Church’s institutional leadership, slower to reflect the changes 
in its base, has nonetheless begun restructuring itself to mirror the new 
realities. Bishops are the institutional leaders of the church. The highest 
episcopal level, the cardinalate, has an electoral college of 120 members 
(a limit set by Pope Paul VI) that chooses the pope (Suro, 1988, p. 1). Until 
about 1950 the episcopal and cardinalate levels were overwhelmingly 
European, with Italians staggeringly overrepresented. The first Indian 
bishop was not appointed until 1923, the first modern Chinese bishop in 
1926, the first Japanese bishop in 1927, and the first indigenous African 
in 1939 (Buhlmann, 1986, pp. 122-23). Since 1950, however, the growth 
in the number of Third World bishops has been dramatic. 

Leadership of the more than 2,400 dioceses worldwide has gradually 
reflected the shifts in the base of world Catholicism. Slower to shift, 
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however, has been the electoral group within the College of Cardinals, 
where in 1988 Europeans maintained membership (54 percent) dispro- 
portionate to their numbers, and Third World regions were underrep- 
resented (15 percent from Latin America, for example). Appointments 
by Pope John Paul II returned the electoral group within the cardinalate 
to its full 120 members without significantly altering its international 
composition (Suro, 1988, p. 1). 

The demographic shifts discussed above, and the corresponding 
changes in the nationalities of bishops, only suggest the possibility of 
significant shifts in the Church’s direction. More than any other single 
factor, the Second Vatican Council (1962—65) was instrumental in trans- 
forming those possibilities into actual changes and realignments. 

Convoked by Pope John XXIII, Vatican II has become identified with 
that pope’s desire to bring aggiornamento (“updating”) to the Church. 
A worldwide gathering of the world’s bishops, prelates, leading theo- 
logians, and observers, Vatican II sought to reinterpret the Church— 
its self-perceptions, its mission, and its methods—in the modern age, 
the same rapprochement with “modernity” so vehemently rejected by 
Leo XIII in the encyclical Testem Benevolentiae in 1899. Meeting in four 
major sessions, Vatican II issued major documents on almost all facets 
of the Church: the liturgy (introducing the vernacular mass), religious 
freedom, the nature and mission of the Church, the clergy, relations with 
non-Catholic Christians and with non-Christian religions, and more. 
Throughout, the council documents reflect an openness to the world, 
a willingness to learn from the secular realm without compromising 
the fundamentals of faith, and an awareness that the Church itself must 
adapt to a world radically different from the European one in which 
it grew. 

As the Church at all levels struggled to appropriate the new direc- 
tions mandated by Vatican II, several of the dynamics it inspired proved 
especially important for shaping the emerging third age of the Church. 
The council’s ecclesiological focus (its “theory of the church”) shifted 
from a fundamentally hierarchical, clerical picture to a more lay-oriented 
“People of God” image, and was a significant development. The coun- 
cil’s embrace of the material world and history as the arena in which 
religious duties and the Church’s mission manifest themselves vindi- 
cated and further encouraged the Church's temporal works of mercy and 
justice. The council’s renewed appreciation of the importance of local 
(diocesan, regional, and national) churches encouraged greater diversity 
and innovation among clergy and laity. 
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CHANGES IN THE PERIPHERY/SEMIPERIPHERY: 
LATIN AMERICA AS ARCHETYPE 


This study focuses on the Latin American Church—both as a set of 
national churches and as a larger cultural unit—as archetypal of periph- 
eral/semiperipheral Catholicism in matters of political economy and 
ecclesiology. The Latin American Church is an appropriate case for sev- 
eral reasons. Its numerical weight in world Catholicism gives it an obvi- 
ous and growing importance. This strength of numbers is complemented 
by scores of talented and respected episcopal leaders, whose influence 
on world affairs is increasing. 

Pastoral innovation has been a strong point of the Latin American 
Church in recent decades, with the base Christian Community (BCC, 
or CEB for communidades ecclesial de base) movement only the most 
notable and imitated example. The cess, the theology of liberation, and 
a more inductivist approach to theology have been adopted by peripheral 
churches throughout the Third World. On matters of economic/theologi- 
cal analysis and ecclesiology, the Latin American Church continues to 
provide leadership and experiences for other poor churches (Wan-Tateh, 
1984; Pieris, 1988). 

That other peripheral churches should learn from the Latin Ameri- 
cans, while also producing their own innovations and insights, is not ¢ 
surprising. With Latin America more thoroughly proletarianized and os 
penetrated by the world economy, the Latin American Church's reflec- 
tions on capitalism and pastoral practice provide useful insights for Afri- 
can, Asian, and other Church people whose intensive interactions with 
capitalism are more recent (Budde, 1987; Friesen, 1988). 

By the late 1950s Church leaders in Latin America had grown con- 
cerned about the “incomplete evangelization” of the majority of the re- 
gion’s peoples. The methods of the early missionaries, compromised by 
their complicity with imperial authorities and their elitist prejudices, 
failed to implant a deep or profound sense of the faith within the poor. 
Instead, all too often Christian sacramentals and various devotions (for 
example, to patron saints) were merely grafted onto pre-Columbian be- 
lief systems. 

What brought the superficiality of earlier evangelization to the fore 
was the perceived threat to the Catholic Church from Protestant mis- 
sionaries. Bible-believing Protestants and Pentecostals, especially from 
North America, began making noticeable inroads among the urban and 
rural poor, threatening to undermine the hierarchy’s dominant position 
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in religious and cultural affairs. While the majority of people continued 
to identify with the Catholic Church, the region’s bishops became con- 
cerned enough to attempt to shore up their social position, especially 
among the marginal classes. 

One attempt to “re-evangelize” the region took the form of a “move- 
ment to the people” on the part of thousands of priests, nuns, and reli- 
gious. Inspired in part by the worker-priest movement of 1940s France, 
these clergy left pastoral work among the upper classes (especially in 
schools) to live and work among the poor. Many of these Church workers 
were “converted” to the side of the poor as a result of their new pastoral 
and living situations (see Adriance, 1986). 

While many among the indigenous clergy were being evangelized by 
the people (to paraphrase Gutierrez), the region as a whole was experi- 
encing a severe shortage of ordained clergy. The Latin American bishops’ 
requests for help were heard by Pope John XXIII, who in 1961 asked 
U.S. religious superiors to commit to percent of their personnel to Latin 
American mission activities. By 1968, the peak year, the U.S. Church 
had 3,391 missioners in Latin America, 2,000 more than were there in 
1960 (Costello, 1979, p. 210). 

While many of these missioners returned home dismayed over their 
failure to implement a brick-and-mortar U.S. church model in Latin 
America, many underwent a conversion similar in impact to that experi- 
enced by Latin American religious leaders who had been exposed to the 
ravages of mass poverty. Many of these missionaries would be impor- 
tant in generating support from U.S. bishops for the new directions the 
Church in Latin America began exploring later in the decade (Costello, 
1979, pp. 267-70). 

Still another significant influence on the Church was the wave of au- 
thoritarian repression initiated by the 1954 coup in Guatemala and the 
1964 overthrow of Goulart in Brazil. As regimes in the region moved 
with vigor against “internal subversives,” the Church found itself in 
the unusual position of opposing the military. The military’s policies 
focused repression on virtually all popular sectors of society—unions, 
opposition parties, universities, the independent press, peasant organiza- 
tions—precisely those groups with whom the Church’s pastoral agents 
had become involved. The tortures, disappearances, arrests, and killings 
of people active in the popular sectors also affected unprecedented num- 
bers of church personnel. Rather than intimidating Church leaders, the 
military’s repression solidified the Church’s commitment (even among 
most of the hierarchy) to the poor and enhanced the Church’s image as 
an ally and advocate of the poor (Adriance, 1986, p. 31; Lernoux, 1989, 
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p. 129). Indeed, it was the military’s murder of a priest working with poor 
peasants that sparked Oscar Romero’s conversion from a timid episcopal 
conservative to San Salvador’s champion of the poor. By the mid-1970s 
the Church seemed to have changed sides from the elites to the poor 
majorities in most Latin American countries. 

At the episcopal level two regional meetings stand as reference points 
for the Latin American Church and its changing allegiances. The 1968 
meeting of the Latin American Bishops Conference (cELam) in Medel- 
lin, Colombia, was an early ratification and impetus for the “theology of 
liberation” being developed by grass-roots pastoral agents in the region. 
The final document of Medellin, in reflecting on the Latin American 
situation, decried the international economic system as a “sinful situa- 
tion,” an example of “institutional violence.” It called on all within the 
Church to build a just social order that defends the poor and oppressed 
(O’Brien and Shannon, 1977, pp. 567, 565, 569). 

By 1979, when CELAM met in Puebla, Mexico, several new factors had 
entered the equation: years of authoritarian rule across the region, a con- 
servative counterattack within the Church itself, and the installation of 
a strong, centralizing pope. While most analysts expected Puebla to be 
a retreat from the radical analysis and progressive commitments framed 
by Medellin and afterward, in fact the core of the progressive movement 
withstood reaction. 


We see the growing gap between rich and poor as a scandal and 
a contradiction to Christian existence. The luxury of the few be- 
comes an insult to the wretched poverty of the vast masses. .. . In 
this anxiety and sorrow the Church sees a situation of social sin- 
fulness, all the more serious because it exists in countries that call 
themselves Catholic and are capable of changing the situation. . . . 

This poverty is not a passing phase. Instead it is the product of 
economic, social, and political situations and miseries, though there 
are also other causes for our state of misery. In many instances this 
state of poverty within our countries finds its origin and support in 
mechanisms which, because they are impregnated with materialism 
rather than any authentic humanism, create a situation on the inter- 
national levet where the rich get richer at the expense of the poor, 
who get even poorer. Hence this reality calls for personal conversion 
and profound structural changes that will meet the legitimate aspi- 
rations of the people for authentic social justice. (Final Document, 
1979 nos. 28, 30) 
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CATHOLICISM IN CORE REGIONS: THE U.S. CHURCH AS ARCHETYPE 


If numbers, leadership, and experience justify a focus on Latin Ameri- 
can Catholicism as archetypal for peripheral/semiperipheral Catholi- 
cism, the same factors justify focusing on the U.S. Church among core 
churches. Despite several signs of internal weakness, the U.S. Catho- 
lic Church possesses wealth, a large membership, and increasingly in- 
fluential episcopal leadership. On many measures it is clearly stronger 
than the Catholic churches in most European countries (see, for ex- 
ample, S. Berger, 1987; Lernoux, 1989). Like the Latin Americans, the 
U.S. Church is a leader in matters of political and economic theology and 
analysis, its pastoral letters on military and economic policy inducing 
other core churches to pursue similar projects. 

Much of the strength of the U.S. Catholic Church in world Catholi- 
cism is a by-product of the role played by the United States in the world 
system. As the largest religious group in the single most powerful core 
country, the U.S. Church enjoys significant influence in the Vatican and 
with its sister churches in the core (see Fogarty, 1985). With religious 
interests, at least superficially, more politically salient in the United 
States than in most other core countries, the strength and potential 
influence of the U.S. Church is greater than it would be in the more 
thoroughly secularized cultural settings faced by other core churches. 

The U.S. Catholic Church in many ways enters the 1990s as the strong- 
est and most dynamic of First World churches. It was not always so. From 
the colonizing of the continent until Vatican II, the U.S. Church was seen 
as a backwoods cousin by its European elders, its theological and cul- 
tural attainments viewed as pedestrian and of little consequence in the 
worldwide Church’s affairs. Waves of poor and working-class Catholic 
immigrants kept the U.S. church preoccupied with internal matters and 
nearly overwhelmed by the task of protecting the newcomers materially 
and spiritually from the depredations of an overwhelmingly Protestant 
culture. For generations the economic and social status of Catholics 
compared poorly with that of Protestants and Jews. 

But compared with the Europeans, the U.S. Catholic Church had num- 
bers in its favor. (Unlike the Europeans’ experience, the U.S. Church 
never lost the industrial working class because of antilabor positions.) 
Practical leaders like James Cardinal Gibbons blocked conservative at- 
tempts to have the Knights of Labor and other union movements de- 
clared off-limits to Catholics (Dolan, 1985, pp. 329-38). While the U.S. 
Church arguably mishandled its relations with organized labor on many 
fronts (for example, constructing “religious,” anticommunist unions like 
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the Association of Catholic Trade Unionists in the 1930s), it did not 
present working-class Catholics (the majority before World War II) with 
an either-or choice between their faith and their class interests. 

The postwar economic boom, a consequence of the U.S. hegemonic 
position in the world economy, benefited Catholics even more than soci- 
ety as a whole. The prosperity reaped by unionized white Americans 
worked to raise the income and educational and social levels of U.S. 
Catholics beyond mere parity with non-Catholic citizens. By the 1980s 
US. Catholics, previously far behind most white Protestant and Jewish 
groups in measures of material welfare and social influence, had be- 
come as prosperous and powerful as even elite Protestant denominations 
and Jews (see Roof and McKinney, 1987, pp. 15-16). The working-class 
Church had become overwhelmingly middle class as U.S. hegemony 
crested and began to wane (see Coleman, 1988). 

There still remains, to be sure, a working-class and poor presence 
within U.S. Catholicism, most especially in its Hispanic and Asian popu- 
lations. Many of these people are new immigrants, largely products of 
political or economic dislocations in peripheral regions, that remind the 
U.S. Church of its underclass origins and multinational character. They 
are unlikely, however, to change the dominant middle-class ethos and 
worldview of the U.S. Church. While the reasons for this are many, two 
factors loom larger than others: the lack of indigenous clergy accom- 
panying the migrants (akin to the Italians), and the entrenched nature 
of the receiving religious community (earlier waves of working-class 
immigrants entered a working-class church, not a middle-class one). 

As the once-dominant Protestant worldview continues its decline, 
the U.S. Catholic Church has continued to grow in numbers and in- 
fluence. Beginning in the mid-1960s, mainstream Protestant denomi- 
nations—Episcopalian, Presbyterian, United Church of Christ, among 
others—underwent significant decreases in numbers and support (Roof 
and McKinney, 1987). Social movements of blacks, feminists, and other 
previously marginal groups helped undermine the false universality of 
the mainline religious culture that provided the language for public dis- 
course on public and social affairs. Sociologists pointed to the demise of 
mainline civil religion as a force providing images, values, and cultural 
resources capable of leading the United States into the future (see Bellah 
et al., 1985; Bellah, 1975). 

Whether or not the once-dominant Protestant worldview is in disarray, 
many observers have called on U.S. Catholicism to provide a “context for 
discourse” and cultural resources suitable for public life (e.g., Neuhaus, 
1984, 1987). With even some non-Catholics hailing a dawning “Catholic 
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moment” capable of providing generalizable norms for reviving discus- 
sion of the common good in a fragmented culture, U.S. Catholic leaders 
seem more than eager to assume responsibilities (and respectability) 
commensurate with their numbers and achievements. Projects such as 
the recent pastoral letters on nuclear weapons and the U.S. economy 
would have been inconceivable thirty-five years ago, as the country then 
enjoyed one of its regular anti-Catholic crusades; that such pastoral let- 
ters are debated, lobbied, and scrutinized by national elites across the 
political and religious spectrum attests to the American nature of the 
U.S. Church, a process discerned, not without some regret, by Will Her- 
berg decades earlier (Herberg, 1955). 


EMERGENCE OF CORE/ PERIPHERY CONFLICT WITHIN THE CHURCH? 


Bitter core/periphery conflict is the everyday stuff of the world’s politi- 
cal elites: the debt crisis, armed interventions and counterinsurgency, 
trade restrictions, and more. There is reason to believe analogous core/ 
periphery divisions will rise to prominence within world Catholicism, 
despite professions from within the Church of unity and mutual support. 

Within Catholicism, the core/periphery split is most pronounced in 
the realm of social ethics, more specifically in different evaluations of the 
international economic order. Peripheral Catholicism, led by the Latin 
American churches, increasingly identifies existing structural arrange- 
ments as sinful in their fundamentals; the gospel demands of justice, 
when viewed from the periphery, require the elimination of the capi- 
talist world economy in favor of a less clearly defined successor. The 
anticapitalist position has both conservative (organic, integralist) and 
radical variants (liberation theology), but capitalism finds few outspoken 
defenders among leaders of the Latin American church (the peripheral 
region where the processes of proletarianization and peripheralization 
have been most extensively developed). Core Catholicism, led by the 


| United States, believes the capitalist world economy from which it has 


benefited so greatly can be reformed. This split is more than an inci- 
dental disagreement. It involves broad sections (liberal and conservative) 
within peripheral and core Catholicism and has potentially momentous 
consequences for the future of both regions and of world Catholicism. 
The role of the Vatican in this core/periphery clash remains ambigu- 
ous. The clear trend in papal social teaching of the modern era has been 
toward increasingly harsh condemnations of the capitalist world order; 
this trend may have ended, however, with John Paul II’s Centesimus 
Annus in 1991. In recent decades much of the anticapitalist thrust of 
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peripheral Catholicism has drawn initial inspiration and encouragement 
from Vatican sources (Dorr, 1983). Many in the Vatican recognize that 
the “loss of the masses,” which dealt European Catholicism a blow from 
which it has yet to recover, must not be allowed to happen again among 
the poor majorities of the Third World, the undeniable future of the 
Church worldwide (Lernoux, 1989). By the same token, however, the 
Vatican (and indirectly many peripheral churches) remain financially de- 
pendent on the churches of the core. The U.S. Church in particular has 
grown more influential with the Vatican in recent decades, reflecting 
the Vatican’s cash-flow problems and the increasing influence of the U.S. 
Church within the United States. The geopolitical strength of the United 
States makes for a greater role for the U.S. Church in worldwide Catholi- 
cism, a relationship particularly visible during World War II (Fogarty, 
1985, p. 311). 

The Vatican’s role is further complicated by the enigmatic personality 
and agenda of the current pope. John Paul II is clearly a centralizing, 
power-collecting prelate; his administrative conservatism fits poorly, 
however, with his economic progressivism, which (perhaps until Cen- 
tesimus in 1991) described world capitalism in many of the same terms 
used by peripheral anticapitalists (for example, in Sollicitudo Rei Socia- 
lis in 1988). His appointments to vacant dioceses (especially in Latin 
America) have been “conservative,” more in terms of those bishops’ de- 
gree of deference to Rome (nearly total) than in the content of their 
views on political economy. Further complicating matters, the present 
pope vigorously, almost vehemently, rejects the suggestion that class 
conflict might exist within the Church itself; raising it as a possibility 
has brought censure on some theologians (Leonardo Boff). How much 
of the Vatican’s difficult position is endemic to its role, and how much 
reflects the idiosyncrasies of its present pontiff, will become clear only 
with time. 


SOLIDARITY AS AN EVOLVING ECCLESIAL CONCEPT 


Solidarity is a notion that is still being developed in the contemporary 
Catholic world; although its roots are in the Hebrew Bible and the New 
Testament eras, its vitalization as a theological term is relatively recent. 
No one has done more to make solidarity a normative, potentially uni- 
versal guide for action and judgment than John Paul II. In his major encyc- 
lical Sollicitudo Rei Socialis (On Social Concerns), a series of addresses 
during his 1988 Latin American sojourn, and other presentations, he 
has made solidarity intrinsic to his vision of social justice and peace. To 
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measure the U.S. Church, or any local Roman Catholic Church, by the 
yardstick of solidarity, then, is not to impose a measure alien or extrinsic 
to the religious community. 

The worldwide context in which the Church is called to practice soli- 
darity is described this way by John Paul: 


Unfortunately, from the economic point of view, the developing 
countries are much more numerous than the developed ones; the 
multitudes of human beings who lack the goods and services offered 
by development are much more numerous than those who possess 
them. We are therefore faced with a serious problem of unequal 
distribution of the means of subsistence originally meant for every- 
body, and thus also an unequal distribution of the benefits deriving 
from them. And this happens not through the fault of the needy 
people and even less through a sort of inevitability dependent on 
natural conditions or circumstances as a whole. (1988d, pp. 644-45) 


Given this, the pope defines solidarity as 


a firm and persevering determination to commit oneself to the com- 
mon good; that is to say, to the good of all and of each individual 
because we are all really responsible for all. This determination is 
based on the solid conviction that what is hindering full develop- 
ment is the desire for profit and [the] thirst for power. . . . These 
attitudes and “structures of sin” are only conquered—presuppos- 
ing the help of divine grace—by a diametrically opposed attitude: 
a commitment to the good of one’s neighbor with the readiness, in 
the Gospel sense, to “lose oneself” for the sake of the other instead 
of exploiting him, and to “serve him” instead of oppressing him for 
one’s own advantage (cf. Mt. 10:40—42, 20-25; Mk. 10:42—45; Lk. 
22:25-27). (1988d, p. 654) 


John Paul’s personalist emphasis permeates his understanding of soli- 
darity. 


Solidarity helps us to see the “other”—whether a person, people or 
nation—not just as some kind of instrument, with a work capacity 
and physical strength to be exploited at low cost and then discarded 
when no longer useful, but as our “neighbor,” a “helper” (cf. Gen. 
2:18—20), to be made a sharer on a par with ourselves in the banquet 
of life to which all are equally invited by God. (1988d, pp. 654-55) 


Solidarity has special ecclesiological significance; more than being 
only a duty owed to individuals and groups in need, it is a special obli- 
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gation between local churches. This ecclesial aspect of solidarity is the 
basis for the periphery churches’ claims on those of the core. 


Solidarity is the expression of the church’s life and of her dyna- 
mism in Christ. Such solidarity involves a practical awareness of the 
great network of interdependence that exists among God’s people. 
It consists in a firm and persevering commitment to the good of all. 
(1988b, p. 240) 


All the particular churches that make up the one Catholic Church 
are called to live the same universal solidarity with their sister 
churches in an awareness of the one catholic communion that unites 
them in the mission of Christ. . . . Each local church perceives its 
interdependence in the need to be open to others and learn from 
them as well as by helping them bear their burdens according to the 
expression of St. Paul: “Help carry one another’s burdens, in that 
way you will fulfill the law of Christ” (Gal. 6:2). Wherever, through- 
out the universal church, the faithful experience need, there the 
response of solidarity is called for. (1988b, p. 240) 


One can argue with certain specific actions that John Paul derives 
from his understanding of solidarity. Some of the confusion emerges 
from his use of the term to cover both economic recommendations 
(for example, reform of international trade, the development of regional 
economic cooperation; Sollicitudo nos. 43, 45) and as an ecclesiologi- 
cal concept calling for cross-church unity and support. Similarly, the 
concept as he develops it is not without its problems (for example, an 
uncritical sense of the “common good,” dubious counsels on class co- 
operation and accord). Overall, however, the reemergence of a religiously 
grounded sense of solidarity promises to be a significant development in 
the Catholic Church. 

Several examples of religious solidarity in practice have appeared in 
recent years. For North American participants the Sanctuary movement 
has weakened preexisting church-state amity, imposed real costs (im- 
prisonment, legal jeopardy) on individuals and congregations, and has 
spoken of religious duties toward the vulnerable, persecuted, and fellow 
Christians as its primary language of discourse. Politically salient reli- 
gious solidarity—with impacts on power relations, imposition of costs, 
and a deepening and widening of religious discourse—has been present 
for more than half a century in the Catholic Worker movement, another 
example of religious solidarity in action. 

If, as this study argues, the world Church is growing increasingly anti- 
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capitalist, issues of class will increasingly affect matters of religious 
solidarity. When the poor churches of the world call upon their wealthy 
coreligionists for support, solidarity becomes a most controversial reli- 
gious norm. 


As mentioned, chapter 2 considers pertinent theoretical and theologi- 
cal matters that relate political economy, the world economy, and the 
Catholic Church. In chapter 3 I discuss why the peripheral churches, led 
by the Latin Americans, will continue developing in an anticapitalist 
direction. Chapter 4 examines Catholicism in a core state—more spe- 
cifically, the history and current situation of the U.S. Catholic Church. 
Chapter 5 surveys several recent U.S. Catholic works in social ethics 
to assess the theoretical possibilities and limitations before the U.S. 
Church, should it seek to develop perspectives and actions more sym- 
pathetic to the religious and political analyses offered by peripheral 
churches. Chapter 6 offers concluding reflections on the impact of the 
decline of state socialism on religious anticapitalism, and implications 
for the future. 


2 
WALLERSTEIN, RELIGION, 
AND ECCLESIOLOGY 


Given his centrality to world-systems theory, attention to Immanuel 
Wallerstein’s treatment of religion is in order. While not all world-sys- 
tems theorists understand religion in the way that Wallerstein does, his 
approach is typical of much in the field. I hope to offer an alternative 
integration of political economy and religion that will overcome the 
weaknesses in Wallerstein’s approach, while still being anchored in the 
strengths of the world-economy framework. 


RELIGION IN WORLD-SYSTEMS THEORY (WST) 


Religion has received little attention from writers within the world- 
systems theory tradition. Most major scholars within that tradition have 
been more concerned with establishing and extending the fundamen- 
tal concepts of the theory of the capitalist world economy; relatively 
few have been concerned with religious movements, institutions, or 
ideas (the exceptions include Wuthnow, 1983 and 1980; Hammond, 1983; 
Lubeck, 1979; and Bergeson, 1982). 

The relative lack of interest in religious and cultural matters, while 
perhaps understandable given the historical development of the world- 
systems perspective, points to areas in need of sustained study if wsT is to 
develop further as a credible intellectual framework. Both the historical 
inquiries and the analytical concepts important to wst—which together 
chart the past and present of the capitalist world economy—require an 
adequate understanding of religious phenomena. Lacking such an under- 
standing, world-systems analysts will be unable to grasp the evolution of 
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the capitalist world economy and will almost surely overlook important 
resources available for its transformation. 

While Immanuel Wallerstein’s treatment of religious phenomena is 
not typical of all wst analysts, it nonetheless represents an important 
and perhaps predominant approach within the tradition. The conclusion 
offered here is that, to the extent that a coherent approach to dealing 
with matters religious can be derived from Wallerstein’s historical cor- 
pus (primarily the first two volumes of The Modern World-System), that 
approach is inadequate for several reasons. 


WALLERSTEIN, RELIGION, AND HISTORY 


In his major historical work Wallerstein deals with religious phenom- 
ena only insofar as they relate to the emergence and development of the 
European world economy. Given this focus, he discusses religion in two 
principal contexts. 

First, he offers religion as a factor contributing to national homoge- 
nization and state-building. The formation of a strong state is abetted, 
in his view, by the creation of a culturally homogeneous group: core 
states in the sixteenth and seventeenth centuries tended to greater homo- 
geneity, while peripheral areas underwent greater fragmentation. Reli- 
gion was useful in binding many diverse groups into a single national 
group, and it served as both a cultural cement and a way through which 
elites could appeal to the masses (1974, pp. 147, 207-8). 

Internal wars of religion in core areas were tied to nation-building and 
the drive for cultural homogeneity. Protestantism served nationalist mo- 
tives in the Netherlands, while Catholicism did the same for sixteenth- 
century France (1974, pp. 205—6, 296). He discusses the importance of 
cultural and religious homogeneity to core states by noting: 


The creation of a strong state machinery coupled with a national 
culture, a phenomenon often referred to as integration, serves both 
to protect disparities that have arisen within the world-system, and 
as an ideological mask and justification for the maintenance of those 
disparities. (p. 349) 


Appeals to nationalism and religious fervor enabled elites to generate 
mass support for capitalist goals. Religious fervor, in this view, was more 
easily mustered when only a single religious group dominated internally, 
and when economic/political adversaries in the world system were also 
religious antagonists. 

Wallerstein notes that religion need not always be the defining cultural 
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trait of the major status groups within a state. One can use language, for 
example, in its stead: 


Language indeed began to play such a role in the sixteenth century, 
and its importance was to increase as the centuries passed. Reli- 
gious reinforcement of role-specialization (i.e., core-periphery) in a 
world-economy has, however, advantages over linguistic reinforce- 
ment. It interferes less with the ongoing communications process 
within the world-economy. And it lends itself less (only less) to iso- 
lationist closures, because of the underlying universalist themes of 
world religions. (p. 354) 


This leads to Wallerstein’s second discussion of religion: in what ways 
has it been implicated in core-periphery development and stability in 
the world economy? He summarizes his general position as follows: 


The central pan-European ideological controversy of the sixteenth 
and seventeenth centuries—Reformation versus Counter-Reforma- 
tion—was inextricably intertwined with the creation both of the 
strong states and of the capitalist system. It is no accident that those 
parts of Europe which were re-agrarianized in the sixteenth cen- 
tury were also those in which the Counter-Reformation triumphed, 
while, for the most part, the industrializing countries remained 
Protestant. Germany, France, and “Belgium” were somewhere “in 
between,” the long-term result being an ideological compromise. 
Germany divided between Protestant and Catholics. France and 
“Belgium” came to have few “Protestants” but developed an anti- 
clerical, free-thinking tradition to which certain groups could ad- 
here. (pp. 15 1-52) 


On the one hand, Wallerstein says “it is no accident” that Protestant- 
ism came to be the core tradition and Catholicism the peripheral one. 
Such a development occurred because “those with interests in the new 
thrust of nation-states operating within a world-economy tended to find 
cognitive consonance in being Protestants” (p. 266). Further, Catholi- 
cism (as a transnational institution) responded with hostility to the 
emergence of a world economy supported by strong state machineries in 
core areas. This hostility, which put the Church “wholeheartedly into ms 
the opposition of modernity,” was successful only in peripheral areas, y 
which, according to Wallerstein, helped ensure the long-run success of 
the core-periphery division (p. 156). 

On the other hand, however, Wallerstein associates the ties of Protes- 
tantism to capitalism and Catholicism to its opposition with “intellectu- 
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ally accidental historical developments.” The split in positions had little 
to do with theology, according to Wallerstein; Catholicism could have 
legitimated capitalism as easily as did Protestantism, and Protestantism 
could have easily become anticapitalist (1974, p. 152-53). 


We have been skeptical that the tenets of the various theologies had 
too much to do with it, although they may have facilitated the task. 
Rather, the tenets of the theologies, as they evolved in practice as op- 
posed to their religious conception, reflected and served to sustain 
the roles of the various areas in the world-system. (p. 353) 


Ideas about property, commerce, and related matters, Wallerstein sug- 
gests, were relatively unimportant; elites in core areas mined Protes- 
tantism for legitimation, while elites in peripheral areas did the same 
with Catholicism. He uses Poland as an example of how different classes 
in a peripheral area grabbed different theological mantles, and how the 
economic crisis of 1557 weakened the aristocratic Calvinists to the per- 
manent advantage of the Catholic agrarian nobility (pp. 154-56). 


WALLERSTEIN’S APPROACH TO RELIGION: A CRITIQUE 


The preceding review suggests sufficient consistencies to speak legiti- 
mately of a distinctively Wallersteinian approach to religious phenom- 
ena. Roland Robertson, in an important article entitled “The Sacred and 
the World System” (1985), identifies two main shortcomings in Waller- 
stein’s treatment of religion: a view of religion as epiphenomenal, to 
be explained as directly and entirely derivable for other factors; and ad- 
herence to a rigid version of the “secularization thesis,” which posits 
the diminished importance of religion as modernization and the world 
economy expand (Robertson, 1985, p. 350). 

A third deficiency, not identified by Robertson, involves Wallerstein’s 
conception of religion as consistently (and perhaps inherently) pro-sys- 
temic in function. Finally, Wallerstein’s treatment of religious phenom- 
ena—of movements, institutions, and ideologies—is relatively undiffer- 
entiated, as his views move freely and without apparent distinctions 
among them. 

These four shortcomings, running throughout his treatment of reli- 
gion, should be explored further. 

Religion as Epiphenomenal. Robertson writes that, although Waller- 
stein does not claim that economic factors are always the motor of 
history, he uses economics to consign religious matters to epiphenome- 
nal status (1985, pp. 349-50). Religion is always explained away with 
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reference to other, presumably more fundamental forces, according to 
Robertson. 

That Robertson is correct is evident from a review of Wallerstein’s 
treatment of religion as a means of cultural homogenization. In that 
context, religious institutions and developments have no dynamic of 
their own; rather, they are better understood as outcomes of elite ma- 
nipulations and self-interested maneuvers. To understand religion in the 
sixteenth and seventeenth centuries, according to Wallerstein, one must 
look at who uses what religious groups—with the result that religious 
ideas and institutions appear as having no cohesiveness of their own 
whatsoever. 

Similarly, in his examination of the Protestant ethic thesis and its 
relationship to core-periphery development, Wallerstein concentrates on 
the conflict between classes and groups to the complete neglect of the 
ideologies seemingly at stake. Matters of religious belief pale in impor- 
tance when compared with the economic interests in conflict: “History 
has seen [religious] passion turn to cynicism too regularly for one not 
to be suspicious of invoking such belief systems as primary factors in 
explaining the genesis and long-term persistence of large-scale social 
action” (1974, p. 48). 

In another context—that of the Japanese withdrawal from its initial 
contact with the emerging world economy—Wallerstein undercuts ex- 
planations that involve a partial recognition of religious factors by stress- = 
ing more economically oriented possibilities (1974, p. 343). Throughout 
his writings he seeks to deal with religious beliefs as purely derivative 
phenomena, and with religious action explained by economic impera- 
tives. That people might act for religious motives, that theologies might 
merit discussion as independent variables, seems inconceivable to him. 
Religion is something he seeks to explain; it does not have a dynamic of 
its Own, nor can it explain anything else in a meaningful sense. 

Religion and Secularization. Robertson notes that the little attention 
paid to religion in world-systems literature “has promoted a negative 
view of religion and, for the most part, has implicitly adhered to a strong 
version of the secularization thesis” (1985, p. 347). Secularization theory 
posits the decline in importance of religious and other “traditional” value 
systems as modernization spreads and strengthens. wst, to Robertson, 
represents the “absolute high point” of secularization theory because it 
seems “to see the thorough secularization of the entire world”: 


The making of the modern world-system has, in that perspective, 
consisted in a five-hundred-year process of the stripping away of the 
autonomous significance of cultural ideas in the face of the onward 
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march, on an increasingly worldwide basis, of capitalistic forms of 
economic organization (1985, p. 347). 


It is ironic that Wallerstein and his associates show evidence of a strong 
secularization presumption, given that secularization theory emerged 
from an analysis of societies (Robertson, 1985, p. 354), the unit of analy- 
sis so objectionable to Wallerstein. That secularization is an important 
facet of his approach is evident in his view of the unlimited malleability 
of religious concepts, doctrines, and institutions. Phenomena and actors 
so easily manipulated by capitalist groups must have lost all explanatory 
power, integrity (“meaning”), and dynamism of their own. The ease with 
which Christianity—Protestant and Catholic—accommodated capital- 
ism is evidence that Christianity as a source of norms and values must 
decline in importance as capitalist market norms ascend (Robertson, 
1985, p. 349). The worldwide dominance of capitalism must entail the 
worldwide retreat of religious worldviews not amenable to rationaliza- 
tion. 

While the elimination of religion—the culmination of seculariza- 
tion—is not proposed in Wallerstein’s historical analysis, its emascula- 
tion and vitiation as an independent source of cultural criticism seems 
a reasonable extension of the processes he describes. Something called 
religion may well persist in his world-system, but religion as a eae 
of meaning and inspiration independent of capitalist norms, it seems 
reasonable to predict, becomes increasingly less plausible. The prospect 
of resacralization appears not at all in his picture. 

Religion as Prosystemic. Throughout Wallerstein’s historical work, 
religion is seen as something that contributes to the health of the capi- 
talist world economy. Protestantism strengthens the core, Catholicism 
makes possible the sustained inferiority of the periphery; even the hos- 
tility of Catholicism to capitalism strengthens the system by virtue of 
its activities in peripheral areas. Everything religious, it would seem, 
strengthens the world-system. 

All of which may reflect Wallerstein’s alleged propensity to “read 
back” into history contributions and support for the world-system that 
exist “of necessity”—in seeing everything as a factor leading to the ex- 
planandum. Whether or not such is the case, his analysis gives no evi- 
dence that religion—any religion, at any time—has served, or could 
serve, except as a source of support for the world-system. 

In contrast, I believe that religious traditions can take antisystemic 
forms. Further, religious traditions may not be equal in the degree of 
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accommodation with capitalism they allow. Finally, I would argue that 
current developments within world Christianity, which are using tradi- 
tional religious symbols and categories, might legitimately be seen as 
orces working to delegitimate the capitalist world economy. 

Religion as Institutions, Ideas, and Movements. A basic tenet of mod- 
ern religious scholarship is that “religion” means nothing without speci- 
fication. Religious institutions are not the same as religious movements, 
official statements do not always correspond with popular piety, and 
spiritual traditions do not fully reflect the nature of spiritual experiences 
(real or imagined) (see, for example, W. C. Smith, 1981; Kselman, 1986; 
and Hammond, 1985). 

In his treatment of religion, Wallerstein seems to disregard most ele- 
mental distinctions. He fails to break down terms like “Catholicism” 
and “Protestantism.” Does he refer to ecclesial structures, credal and 
doctrinal statements, popular religiosity, theological orthodoxies and 
heresies, political leaders or movements? Without such specification, 
Wallerstein is left with concepts largely devoid of content, which is fine 
if all matters religious are infinitely malleable, as he seems to conclude. 
But are institutions, theologies, and movements equally (much less in- 
finitely) malleable? There is no prima facie reason to believe so, yet so 
casual is his usage that it leads to such a conclusion. Were one not to dis- 
miss a priori the possibility that religious phenomena possess a dynamic 
and coherence of their own (not entirely derivable from economic mat- 
ters), one would pay closer attention to levels and specificity of analysis. 
Wallerstein does not grant religious matters that kind of attention, for 
reasons already suggested. 


ECCLESIOLOGY AND POLITICAL ECONOMY 


In evaluating the rift between poor and rich churches, I wish to ex- 
plore two axes of alignment/nonalignment. These axes—ecclesiology 
and political economy—together serve as useful tools with which to 
draw together the many issues and approaches that cross in a social 
science-cum-theology inquiry of this sort. As I hope to show, ecclesi- 
ology in particular is relatively unexplored in understanding contem- 
porary political/economic phenomena in the world system; the more 
accepted notion, that political/economic structures and processes limit 
or shape ecclesiologies (and theology more generally) is no less important 
for its somewhat greater familiarity to social scientists (see Gill, 1987). 
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ECCLESIOLOGY IN THE LITERATURE 


Ecclesiology is that branch of formal theology that concerns itself with 
theories of the church: the nature of its mission, its understanding of in- 
ternal and external authority, and its self-understanding as a community 
with criteria for membership, participation, and inclusivity. While most 
scholarship on ecclesiology has been primarily theological in nature, 
a few foundational works have explored the social implications and 
impacts of competing ecclesiologies. Foremost among these is Ernst 
Troeltsch’s The Social Teaching of the Christian Churches, first pub- 
lished in 1913. This work, cited almost universally in the academic 
literature, identified two primary, distinct ecclesiologies within church 
history—the “church” type and the “sect” type. Both can trace their roots 
from the New Testament and early church to the present, according to 
Troeltsch. 

The church type is characterized by few demands upon adherents, a 
view of itself as universal in scope and open to all, an accommodation- 
ist approach to secular institutions and culture, and a reliance on rigid, 
hierarchical norms of authority. The sect type, by contrast, gives rise 
to smaller, more communal, and intense groups committed to a more 
rigorous practice of Christian ideals; sects are frequently indifferent or 
hostile to secular authorities and culture, and do not accommodate them- 
selves to the state or society. Membership in sects is voluntary (unlike 
the universal church type, which relies on infant baptism and ascrip- 
tive identification), and authority is often democratic and egalitarian. 
While Troeltsch notes that sects can engage in political activity, such 
is usually less important to them than to the church type; sects often, 
to Troeltsch, resist the incursions of secular power and try to insulate 
themselves from it. 

It is this latter emphasis in Troeltsch—the sect as apolitical or dis- 
engaged from secular affairs—that receives additional attention from the 
brothers Niebuhr. In his classic Christ and Culture, H. Richard Niebuhr 
constructs five patterns of Christian interaction with secular culture, 
which he describes as Christ Against Culture, the Christ of Culture, 
Christ Above Culture, Christ and Culture in Paradox, and Christ the 
Transformer of Culture. The church type of Troeltsch has aspects rele- 
vant to nearly all of Niebuhr’s categories, but the sect type fits neatly 
into the Christ Against Culture category. Sects, to Niebuhr, attempt 
to live Christian perfection in the midst of worldly sinfulness; signifi- 
cantly, he sees them as avoiding political life and being privatized in 
their concerns. 
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His brother Reinhold, in Moral Man and Immoral Society, adopts 
a more polemical approach. A proper view of human nature, inescap- 
ably burdened by original sin, requires an ecclesiology cognizant of the 
modest gains possible in the present world, an ecclesiology willing to 
work through existing secular powers and processes. The church type de- 
scribed by Troeltsch is for Reinhold Niebuhr a responsible manifestation 
of Christian values free of idealistic or heroic naiveté. The ecclesiologies 
that require a more vigorous manifestation of Christian values Niebuhr 
castigates as utopian, irresponsible, and irrelevant to the real-world prob- 
lems of power politics. 

Max Weber’s The Protestant Ethic and the Spirit of Capitalism, writ- 
ten in 1905, remains an important study in religion and politics. The de- 
bate over Weber’s thesis—that the Calvinist theology of vocation held by 
the Puritans helped advance the spread of capitalism in North America— 
continues today (e.g., Oakes, 1988—89). His operating assumption—that 
theological concepts can act as independent, causal factors in social de- 
velopment—remains valid and stands as an early refutation of reduction- 
ist epistemologies that would relegate religion to epiphenomenal status. 
His study of authority and legitimacy (institutional, charismatic, pro- 
phetic), while not directly ecclesiological, has implications for studies 
concerned with the prospects of radical, long-term change in religious 
communities (Weber, 1964). 

Weber’s observations on what he calls “congregational religion” are 
important in assessing the impact of Base Christian Communities (BcCs} 
on the institutional Church. To Weber, congregational religion is charac- 
terized by groups of small, self-directed believers, involving high levels 
of commitment and participation. Its ethos is democratic and egalitar- 
ian, and it integrates religious concepts with everyday concerns. While 
Weber did not believe such congregational patterns could develop within 
Catholicism—the epitome of structure and hierarchy—sccs do indeed 
seem congregational in their form and function and thus are disturbing 
both to political and ecclesial elites (Weber, 1978, p. 591). 

Avery Dulles is a prominent Catholic theologian whose highly influ- 
ential Models of the Church explores the theological underpinnings for 
major historical notions of the church. While Dulles notes his debt to 
H. Richard Niebuhr, he delves more deeply into the theological impli- 
cations of various ecclesiologies, highlighting the strengths and weak- 
nesses of each. Dulles’s book, both in its methodology and content, 
has contributed significantly to the work of other religious scholars, 
Catholic and non-Catholic. Like the Niebuhrs, Dulles has done much to 
promote ecclesiologies free of “sectarian” elements. 
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In contrast, Mennonite theologian John Howard Yoder and Methodist 
Stanley Hauerwas are among the most forceful proponents of the view 
that several of these ecclesiological frameworks, especially Troeltsch’s 
church/sect dichotomy and its use by the Niebuhrs, are intrinsically 
biased in favor of accommodationist ecclesiologies and treat “sects” in a 
pejorative fashion. Such a bias equates sect with otherworldly, a correla- 
tion Yoder rejects insofar as many groups identified as sects (especially 
those emerging from the Radical Reformation of the sixteenth century) 
do not reject engagement with the world. What such groups do reject, 
according to Yoder, is the particular form of church-world engagement 
represented by the accommodation of mainstream Christianity with 
secular power. 

Yoder’s critique and those like it are important to this study for several 
reasons. First, Yoder’s view cautions against too easy adoption of tradi- 
tional models of the church, which arrive with a package of normative 
judgments smuggled in with them. Second, as I will show, the church- 
vs.-sect dichotomy is operative among many leaders of mainstream 
(especially U.S.) Catholicism and is used in an attempt to discredit 
Catholic critics who suggest existing forms of church-world engagement 
more accurately reflect theological error than providential development 
through history. Finally, the ecclesiological picture Yoder and others 
advance is helpful when understanding alternative Catholic views of 
the church; Yoder’s personal influence, direct and indirect, on Catholic 
theology is also noteworthy (Clapp, 1988). 

Among contemporary social scientists, Daniel H. Levine is among 
those whose research consistently gives central attention to ecclesiology, 
what he calls “the church’s sense of itself.” (1986c, p. 187). As he puts it, 


The models of the church held by Catholic leaders shape the way 
they see themselves, the institutions they lead, and their proper rela- 
tion to social and political issues. These visions of the church [eccle- 
siologies] provide an important mediation through which religious 
ideas are crystallized in structures or organizational life, patterns of 
authority, and legitimate goals, commitments, and actions. (1986c, 


pp. 192-93) 


Ecclesiologies, it may be added, are also held by grass-roots believ- 
ers and local leaders (including pastoral agents), not merely by officially 
recognized leaders such as bishops. Levine broadly distinguishes two 
competing ecclesiologies in Latin American Catholicism. One of them, 
a conservative episcopal model, “stresses control from above, obedience 
to hierarchical authority, the transmittal of truth and hope from the 
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Church to the world, and an overall emphasis on the rechristianiza- 
tion of society” (Dodson, 1986, p. 97). The other vision, informed by the 
“People of God” metaphor adopted at Vatican II, sees instead a “historical 
community of believers.” Michael Dodson summarizes: 


In this view a solidarity among bishops, priests and laity replaces a 
centralized chain of command from top to bottom. In place of strict 
obedience to hierarchical dicta, it stresses dialogue and shared ex- 
perience. And it views the church as a pluralistic body encompassing 
a broad distribution of authority and power that accords a signifi- 
cant pastoral role to the laity. This model seeks to change society 
rather than impose a new version of Christendom. (1986, p. 97) 


TIGHT AND LOOSE ECCLESIOLOGIES 


In simplifying matters of ecclesiology, this study will distinguish be- 
tween “tight” and “loose” ecclesiologies for typological purposes (de- 
rived from Kelley, 1972). These categories in themselves are not meant to 
imply value judgments; more correctly, they refer to the degree of com- 
mitment, participation, and initiative required by each for membership 
in the church. Tight ecclesiologies have much in common with Weber’s 
congregational religion—demanding for its adherents, much mutual 
support and initiative, and participatory decision-making. Loose eccle- 
siologies require minimal commitments for affiliation, require little by 
way of participation in the life of the community, and generally involve a 
one-way transmission of religious resources from a minority leadership 
to a more passive membership. 

While similarities with the church/sect typology seem evident, the 
tight/loose dichotomy differs from the former in several respects. For 
one, interpenetration of types is recognized as more possible in the 
tight/loose dichotomy. Tight and loose ecclesiologies can coexist within 
Catholicism (contra Weber), for example, without one dismissed as a 
sectarian deviation. The theological judgment that tight ecclesiologies 
are more Protestant than Catholic is rejected; tight ecclesiologies have 
played an important, if usually subordinate, role throughout Catholic 
history. Third, the notion—often implied rather than expressed—that 
tight ecclesiologies are inherently elitist while loose (or church) models 
are more open to the poor is rejected as empirically untenable (witness 
the growth of tight Pentecostal communities among the poor, for in- 
stance). Finally, no theological disposition can be inferred from a tight or 
loose ecclesiology; they need not be either theologically or socially con- 
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servative or liberal, although, as will be seen, some theological/social 
positions are incompatible with some ecclesiological choices. 

The tight/loose typology does not involve all that needs to be said 
about ecclesiology—much more will be said, in fact—but it may pro- 
vide a useful tool in theoretical considerations of how ecclesiologies and 
political economy interrelate. An important step in such considerations 
involves attention to those who generate, act on, and live ecclesiolo- 
gies. Acting on ecclesiologies is what makes them both living and con- 
troversial; no ideas, certainly not religious ones, are self-executing or 
self-implementing. 

Within the Catholic Church, ecclesiologies can be acted on (a) from 
above, that is, by the pope, bishops, Vatican, and others tied to the 
canonical hierarchy; (b) from below, by those individuals and commu- 
nities constituting the faithful, those at the base of the pre-Vatican II 
pyramidal picture of the Church; and (c) from the middle, that is, by 
semi-institutional actors and agents (including priests, theologians, pas- 
toral leaders, lay catechists, religious, and intellectuals) who operate 
at some distance from the hierarchy but who themselves possess spe- 
cialized resources mobilized in church projects. This last group reflects 
what sociologist John Coleman calls “para-ecclesial” organizations and 
persons, who have been crucial actors in developing and implementing 
Catholic social action (1982, pp. 47—5 4). 

Given these three levels of activity, it remains to suggest typical routes 
of impact and transmission. While exceptions in the form of bishops who 
live and act in concert with the local communities do exist, most often 
little direct contact links levels (a) and (b). Most often, actors at the top 
affect and direct semi-institutional actors, group (c). Those in level (b), 
in turn, both affect and are affected by the actions of these intermedi- 
ate actors. These para-ecclesial actors complete the cycle by serving as 
the primary conduit for mass opinion and activity to those at the top. 
The relations in real life are more complex, but heuristically figure 1 
illustrates the strategic importance of para-ecclesial actors. 

As will be seen, the semi-institutional actors are playing a major role in 
ecclesiological conflict and change. Locating them in the typical routes 
of church activity is an important theoretical requisite. 


ECCLESIOLOGY AND POLITICAL ECONOMY 


This study considers political economy on two levels. First, it is viewed 
on an empirical, intra-ecclesial level concerned, for example, with the 
class composition, economic status, and social position of church mem- 
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bers (hereinafter Level One re). The second level of consideration is ideo- 
logical: those ideas on wealth and poverty, relationships and networks, 
and normative judgments on the world (hereinafter Level Two pe, or the 
PE Critique). Level One pe might ask how many poor people are within 
a national church; Level Two rE might explain why they are poor and 
what normative significance such an explanation involves. 

The two PE levels are closely interrelated. For example, implement- 
ing a given ecclesiology can select the social composition of a church 
(Level One re), the problems of which can help suggest the adequacy 
or inadequacy of previous explanations of wealth and poverty (Level 
Two PE). Similarly, changes in the social composition of the church’s 
base and the problems encountered by people there (due to demographic 
change, economic dislocations, or acting on a given explanation of 
wealth and poverty) can point out inadequacies in the existing ecclesi- 
ology, which may then be modified or abandoned with resulting changes 
in the church’s base (Level One re) and/or critique (Level Two PE). 

A more specific example might better illustrate these interactions and 
focus, at the theoretical level, on the real-world problem that interests 
this study. Doing so involves a cursory comparison of the Latin American 
and U.S. churches in their historical origins and development. 

In both Latin America and the United States, Catholic clergy brought 
a loose, sacramental ecclesiology to lands new to the Church. The Latin 
churches brought this loose ecclesiology to indigenous peoples, the evan- 
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gelization of whom was both superficial and incomplete. In the North 
the Catholic clergy dealt with comparatively few indigenous peoples 
and concentrated primarily on the well-off Catholic enclaves of the mid- 
Atlantic region, especially Maryland (Dolan, 1985, pp. 69—97). Only later 
did the people arrive in North America to swell the Catholic ranks; be- 
fore the mass immigrations of the nineteenth century, Catholicism was 
a multiclass, tending-toward-comfortable community. 

The expansion and deepening of capitalism differently affected the 
Latin American and U.S. churches. In Latin America the “weak” 
political-economy critique (Level Two Pe) offered by the Church (explain- 
ing poverty individualistically as a result of personal sin, or as natural) 
proved untenable, even to many Church leaders, as the Church’s base 
among the poor experienced severe dislocations and hardships caused by 
capitalist development. In the United States, by contrast, the other side 
of a weak political-economy critique (that prosperity comes from indi- 
vidual virtue, hard work, and attention to religious duties) was strength- 
ened and stabilized by the prosperity immigrant Catholics came to enjoy 
under twentieth-century capitalism. 

In Latin American, instability at the Church’s base caused by the secu- 
lar expansion of capitalism showed up the limits of both the Church’s 
incomplete evangelization of the poor and its weak PE critique. Many 
churches in Latin America opted for tighter ecclesiological positions, 
typified by the Bcc movement, to deal with evangelization more effec- 
tively. The practices of Catholics mobilized into the tight ecclesiology of 
the Bccs, in turn, led to a stronger PE critique (more structural and anti- 
capitalist in nature), adopted to some degree at all levels of the Church. 


Table 3 Ecclesiology and Social Class 
Middle-Class or Upper-Class Base Predominantly Poor Base 


Tight Can have strong critique; those Can have strong critique, 

Ecclesi- who stay and participate do so for aided by capacity for 

ology reasons of strong religious convic- group action, identity- 
tion. Can have weak PE critique, formation, legitimacy. 


esp. if spirituality is privatized and 
inward-oriented. 


Loose Strong PE critique unlikely because Strong critique unlikely, 
Ecclesi- of strength of well-off members few opportunities for 
ology threatened by it; influence of afflu- popular mobilization, 


ent enhanced in weak-ecclesiology group discernment. 
church. 
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Table 4 Ecclesiology and Political-Economic Critique 


Weak pe Critique Strong PE Critique 
Loose Ecclesiology Compatible Incompatible 
Tight Ecclesiology Compatible Compatible 


In the United States, the stable loose ecclesiology/weak pe critique 
balance has been shaken in recent years by both declining U.S. eco- 
nomic hegemony and theological and ideological challenges from Catho- 
lics in poor countries. The present activities of the U.S. church—and 
its dilemma—might be described as trying to strengthen its PE critique 
of the capitalist world economy without changing either its base in the 
middle class (Level One Pe) or its loose ecclesiology. If such efforts are 
doomed to frustration, as I suspect, then it may well be that some types 
of PE critique require compatible ecclesiological positions. The presence 
of a compatible political-economic base (Level One pe) also seems im- 
portant, but less so; a church, unlike some other institutions, can change 
its Level One PE (that is, social classes in membership) by redefining its 
ecclesiology and living with the consequences, pro and con. Whereas in 
the past such redefinition often resulted in formal schism, a trait that 
seems to be characteristic of contemporary Catholicism is a determina- 
tion to fight such battles within the walls of the existing structure. A 
matrix, as shown in table 3, may summarize the theological alignments 
suggested here. Another matrix (table 4) suggests that the likelihood of a 
strong PE critique (Level Two) will vary with the dominant ecclesiologi- 
cal position. 

Chapters 3 through 5 discuss these interactions of ecclesiology and 
political economy in peripheral and core contexts. Such a discussion 
should provide new insights into the past, present, and possible futures 
of the Catholic Church as a transnational phenomenon. 


3 
ANTICAPITALISM AND 
THE LATIN AMERICAN CHURCH 


The position defended in this chapter—that the Latin American Church, 
taken as a whole, is likely to continue developing its opposition to the 
capitalist world economy—is one advanced by few scholars. Entire vol- 
umes (e.g., Mainwaring and Wilde, 1989) seem to herald the demise of 
“progressive” Catholicism in the region. Other scholars are impressed 
by the conservative counteroffensive within the Latin American Church 
(Levine, 1987a), while some popular accounts sound alarms over the con- 
servative “Restoration” movement led by Pope John Paul II and Cardinal 
Joseph Ratzinger (Lernoux, 1989). 

Surely any analysis must come to terms with changes within “progres- 
sive” national churches (and the endurance of reactionary ones such as 
Argentina and Colombia) in Latin America and with variations among 
national churches. Similarly, the conservative maneuvers from within 
and without are important in assessing the possibilities of future devel- 
opment. For my argument to be compelling, it must, of necessity, give 
full weight to such contrary evidence while offering a plausible account 
of more important factors moving the Church against the present capi- 
talist order and ideology. If such an argument is made well, it stands 
more strongly for having answered foreseeable objections from within 
its overall framework (Kuhn, 1970; Wilber and Jameson, 1983). 


The anticapitalism thesis stands or falls on the strength of the fol- 
lowing assertion: the factors (religious and political/economic, internal 
and external to the Church) pushing the Latin American Church against 
capitalism are more deeply structural, entrenched, and enduring than 
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are Opposing, more contingent procapitalist trends. This chapter offers a 
framework that separates these important factors into three categories: 
structural, nonstructural but deeply entrenched, and contingent. Such a 
separation, of course, is schematic and heuristic; nonetheless, it should 
make it possible to distinguish between developments of greater and 
lesser significance in the macro-level movements of the Latin American 
Church. That other observers might consider particular phenomena to 
be structural rather than contingent does not in itself undermine this ap- 
proach; the general evidence and the quality of substantiating arguments 
need to be weighed in judging the framework’s value. 

At the outset it also is important to recognize that the impacts of reli- 
gious and political/economic factors are neither necessarily distinct nor 
additive. Rather, amore dynamic, synergistic process must be considered 
a possibility when assessing the evidence and experiences at issue. Such 
a synergistic process may be difficult to quantify or falsify in standard 
positivistic fashion (e.g., Hempel, 1965), but some such process must 
be allowed for in a study that aspires to a more systemic, nonreductive 
explanation. 

At this point it is important to be specific about what is being claimed. 
To assert that the Latin American Church will continue developing an 
anticapitalist orientation is not saying (a) that this anticapitalism will be 
manifest to the same degree in all times and places; (b) that the Church 
is making an affirmative choice for a specific brand of socialism, or even 
for socialism programatically; (c) that elements favorably disposed to 
capitalism will not continue to have some influence in the Church; or 
(d) that an anticapitalist orientation requires a particular political, pas- 
toral, or economic “project” to prove its validity. What I do claim is that 
opposition to capitalism will (a) increase at the ideological level; (b) affect 
pastoral practice in a variety of ways; and (c) become an increasingly 
salient part of the Church’s ethos, its atmosphere, even if it is at times 
more latent than manifest. 

Important here is the distinction between “latent” and “manifest” 
attitudes and orientations, one offered by Alberto Melucci (1980, 1985), 
among others. That conditions for overt action may be absent does not by 
itself prove the absence of oppositional attitudes and beliefs (see Scott, 
1985); inasmuch as most Latin American Catholics are very poor, the 
barriers to open political action are significant (Olson, 1965). It is pos- 
sible for anticapitalist sentiment and positions to increase without their 
becoming immediately discernible in political action. Further, care must 
be exercised in evaluating what is manifest; few movements fight the 
capitalist world economy directly, but rather they take on more prox- 
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imate and identifiable symbols, actors, and activities. All of which does 
not render judgment on my argument impossible; it merely specifies 
what is being claimed and what is not. 


STRUCTURAL FACTORS SUPPORTING THE 
ANTICAPITALIST TREND 


For our purposes, structural factors are those that emerge from the fun- 
damental, constitutive features of both the capitalist world economy and 
the Catholic Church as an actor in that economy. Such factors are un- 
likely to disappear unless there are basic changes in the world-system or 
in the Church’s institutional design. 


POLITICAL-ECONOMIC 


The Endurance of Core-Periphery Relations. Fundamental to the capi- 
talist world economy is the division of the world into core and periphery 
regions, with the prosperity of the former dependent on the exploitation 
of the latter. The core-periphery division (with an intermediate semi- 
periphery stratum) is a constitutive feature of the world economy; it has 
endured from the sixteenth century to the present and will disappear 
only with the demise of the capitalist world-system (see, for example, 
Wallerstein, 1979, pp. I-36, 95-118). 

By its nature, the capitalist world economy cannot benefit all people 
equally; reformist state-level action cannot compensate for the struc- 
tural imbalances that reserve prosperity for a minority (Wallerstein, 
1979, pp. 66—94). While there may be some mobility in the world econ- 
omy (peripheral countries become semiperipheral, semiperipheral ones 
enter the core, core countries fall into the semiperiphery or periphery), 
such movement is within the overarching, unchanged core-periphery 
structure. 

Why should such a structural feature be relevant to discussions of the 
Latin American Church and capitalism? It indicates that, however dis- 
tasteful the realization, the future life-prospects for the people of Latin 
America remain grim. No new development scheme, no amount of debt 
relief, no set of entrepreneurial innovations are likely to raise the ma- 
jority of Latin Americans from their status as peripheral members of 
peripheral countries. There may be some positional changes—Brazil may 
someday become a core power, although offering a plausible scenario for 
that seems difficult at present—but the regional reality will be played 
out within the rigidities of the core-periphery structure. 
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Further, the core-periphery relationship renders problematic reform or 
radical efforts aimed at achieving state power. As Wallerstein observes, 
Sy the international state system is indispensable to the capitalist world 
economy. Radical movements aiming to achieve control of nation-states 
also reinforce the world economy by strengthening the state system 
(Wallerstein 1984, pp. 140-41). The relationship between the state sys- 
tem and the world economy suggests that a country-by-country move- 
ment against capitalism (for example, Cuba, Nicaragua) is unlikely to 
lead to the elimination of capitalism as a systemic force; with the possi- 
bilities for transformative praxis severely circumscribed, the endurance 
of the capitalist world economy seems assured into at least the immedi- 
ately foreseeable future. Thus, the capitalist world economy, with its 
exploitation of peripheral and semiperipheral regions and peoples, will 
continue to confront the Church for years to come. 

Secular Trends in the World Economy. Wallerstein identifies several 
secular trends in the world economy that are relevant to my argument. 
Increasing proletarianization, incorporation, marginalization, and im- 
miserization are among these trends, which together suggest that the 
dislocations and suffering visited on the majority of Latin Americans in 
the postwar era (Levine, 1987a) will spread and intensify. The political- 
economic changes that affected the Latin American poor, which in part 
spurred the Church’s changing of sides before and after Medellin, are 
ongoing and may be expected to increase as capitalist relations broaden 
and deepen their reach into Latin American life. 

These trends also reflect the importance of Latin American Catho- 
lic thought on economic issues to other Third World churches. More 
than in Africa or Asia, capitalism has penetrated Latin America broadly 
and deeply; this largely stems from the absence of direct colonial rule 
in recent years, early development of export enclaves in the nineteenth 
century, and the aggressiveness of hegemonic activity—first British, 
then North American—in the region. Proletarianization, incorporation, 
marginalization, and immiserization are well under way—and will con- 
tinue—in sub-Saharan Africa and Asia. Church people there are looking 
to the Latin American Church as one that already has been confronted 
with such developments, and many acknowledge the impact of Latin 
American theological and pastoral developments in shaping their own 
emerging perspectives and responses (see for example, Boesak, 1978; 
Wan-Tateh, 1984; Balasuriya, 1984, 1988; Pieris, 1988). 

Antisystemic Movements. Another secular trend identified by Waller- 
stein is the regular emergence of antisystemic movements challenging 
one or another of the bases of the capitalist world economy. Such move- 
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ments may take a variety of forms (for example, nationalist or social 
movements), but all emerge as phenomena related to the ongoing opera- 
tion, reproduction, and contradictions of the capitalist world economy 
(Wallerstein 1984, pp. 97-146). 

Secular antisystemic movements have been important in encouraging 
an anticapitalist orientation within the Latin American Church. Many 
pastoral innovations, policy shifts, and theological changes concerning 
the victims of market forces and poverty arose from the Church hier- 
archy’s desire to dilute the appeal of communist movements and ideolo- 
gies, especially the Cuban Revolution. As the Church has found itself 
competing with Marxist-Leninist movements, it has developed/its own| 
rationales for opposing capitalism nd has shifted the terms of debate 
leftward, even among church conservatives (Levine, 1988). 

In addition, the presence of antisystemic movements has stimulated 
the Church’s anticapitalist movement in more cooperative ways. Some of 
that cooperation has been at the level of theory, as liberation theologians 
have employed frameworks and insights developed by secular thinkers 
(for example, dependency theory) (Novak, 1982; Hyett, 1987). While this 
development has had its problems, including at times a too simplistic 
economic analysis in theological works, on the whole religious groups 
and individuals have learned much from nonreligious scholars. 

At the level of practice, the cooperative efforts between Christians 
and secular opponents of capitalism have been important in stimulat- 
ing new innovations and insights (see, for example, Mainwaring, 1986). 
With antisystemic movements enduring and recurring, the prospects 
for encouraging anticapitalism within the Church—from competitive 
or cooperative situations—seems strong well into the future. While not 
all antisystemic movements should be expected to prompt anticapital- 
ist development within the Church, their impact in combination with 
other factors seems to point toward less receptivity to capitalism rather 
than more. 


EC@LESIAL 


Religious Competition. Denominational pluralism—and competition— 
is a fact of life within Christianity, one not likely to disappear absent 
radical, sustained changes within religious communities and the secu- 
lar cultures within which they operate. When placed in context with a 
number of nonstructural but entrenched factors in recent Latin Ameri- 
can religious experience, religious competition appears likely to push 
the Catholic Church further from capitalist sympathies. 
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By itself, of course, religious competition cannot be offered as an anti- 
capitalist dynamic; the claim here is that competition has encouraged 
certain pastoral practices, innovations, and lessons (discussed more in a 
later section of this chapter) likely to endure into the foreseeable future. 
These innovations and lessons can be expected to reinforce the anticapi- 
talist movement in the Church. Such a dynamic has been noticeable in 
the postwar era, and current circumstances make it reasonable to predict 
its recurrence. 

Religious competition is not new in Latin America, but a major wave 
of Protestant mission activity developed after World War II, especially 
after missionaries were evicted from China. Small, close-knit Protestant 
communities, sponsored largely by mainline denominations and some 
Evangelicals in the United States, found support in areas where tradi- 
tional community and religious (read Catholic) ties had weakened, as in 
the favelas of Brazil (Adriance, 1986, p. 15). By the end of the 1950s the 
number of people joining Protestant churches, while still low in over- 
all terms, was sufficient to concern official Catholic leaders. Compared 
with pre-Vatican II Catholic parishes, Protestant congregations enjoyed 
many advantages, including ample numbers of clergy, married and living 
with the community, rather than unmarried priests who received their 
training in far-away Catholic seminaries; smaller, more personal faith 
communities; and more emotionally satisfying styles of worship, con- 
ducted in the local language. 

As mentioned in chapter 2, the challenge of Protestant mission pro- 
grams helped push the Catholic hierarchy toward a variety of pastoral 
experiments, most notably the base communities, intended to stop the 
rising number of defections. These experiments, taken together, have 
been important in creating new dynamics among hierarchy, priests and 
religious, and the majority of Catholics that have increased awareness 
throughout the Church of the impact of market forces. While some of 
these experiments were initiated with conservative, status quo ends in 
view, several developed in ways unforeseen by their originators (Adri- 
ance, 1986). 

The phenomenon of religious competition remains, although the na- 
ture of challenges to the Catholic position has changed since the 1950s. 
According to data summarized by Lernoux, current estimates are that 
one-eighth of Latin Americans now belong to one or another Protes- 
tant group; in some countries, like Guatemala, Church analysts predict 
that half the population will switch churches by the end of the century. 
Recent Protestant mission programs in Brazil, primarily Pentecostal in 
nature, have flourished especially where Catholic parishes are under- 
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staffed or where few CEBs exist; research by Catholic scholars there 
suggest that Pentecostal growth correlates with deteriorating social and 
economic conditions (Lernoux, 1989, p. 154). As Lernoux notes, religious 
competition has made cess indispensable to many Catholic leaders, 
whatever their reservations, since many of them see CEBs as 


the best hope to counter the spread of generally anti-Catholic, born- 
again churches. Although the socially activist communities are the 
political opposites of the fundamentalists, they offer many of the 
same things that attract the poor to the latter, including a more per- 
sonalized religious environment, solidarity, and a sense of equality. 
Surveys by Catholic institutions showed that wherever base com- 
munities flourished, fundamentalist churches were unlikely to gain 
recruits. (1989, p. 153) 


Clergy Shortage. Another impetus pushing the Catholic Church to 
change is the shortage of ordained Catholic clergy and the central role 
assigned to them. The shortage presents itself not as inevitable but as 
the product of longstanding Catholic juridical norms, changes in which 
would require major structural alterations in the Church’s institutional 
framework. 

The clergy shortage assumes a causal role in the matters under con- 
sideration by limiting the range of options open to hierarchical leaders; 
no matter what they might want to do in response to competition from 
Evangelical and Pentecostal Protestants, they cannot build a strategy 
around Catholic priests. In one way or another, any response presupposes' 
a significant_and meaningful role for the laity and religious congrega- 
Just as the first postwar response to Protestant mission activities 
prompted Catholic leaders in Brazil to rely heavily on popular catechists 
and women religious (Adriance, 1986, pp. 53—54), it is likely that any 
response to current conditions will of necessity do the same. And as I 
argue in a subsequent section on pastoral experiences, important sectors 
of the laity, having experienced real responsibility and collegiality in 
pastoral activities, are unlikely to submit to a top-down, hierarchically 
dominated style of pastoral action. The clergy shortage ensures that para- 
ecclesial actors and the laity more generally will play important roles in 
Latin American Catholicism. When the nature of those actors’ experi- 
ences and roles in the recent past are taken into account, the overall 
movement in opposition to capitalism is likely to continue. 

Diversity of Ecclesial and Para-Ecclesial Actors. Religious pluralism 
within world Christianity, which gives rise both to cooperation and 
competition among faith communities and institutions, has its paral- 
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lel within world Catholicism. Within the Catholic Church a variety of 
actors and institutions coexist in ways relevant to discerning the likely 
futures of the Latin American Church. 

The existence of many types of actors (diocesan vs. religious, for ex- 
ample), of institutions with varying degrees of autonomy from episcopal 
control (for example, research institutes, universities, lay movements), 
and of complex and often cumbersome bureaucracies and chains of com- 
mand, all ensure that hierarchical leaders require broad support and co- 
operation if their priorities are to be implemented effectively. This is 
important as a structural concern insofar as overall institutional com- 
plexity reduces the short-term impact of sudden top-down reversals of 
direction. The priorities, values, and programs associated with Vatican Il, 
Medellin, and Puebla have been diffused throughout the structures and 
animators of the Latin American Church— indeed, of the Church world- 
wide. This complexity is both an institutional constant and a backdrop 
for more specific forces pushing the Latin American Church further 
against capitalism. These nonstructural but entrenched factors, espe- 
cially relating to religious orders and pastoral resistance to conservative 
hierarchical edicts, are discussed later in this chapter. 

Class Composition of the Latin American Church. This issue, dis- 
cussed in chapter 2, points to the underlying reality of who makes up the 
Latin American Church. As a group, these Catholics are extremely poor, 
and they are growing both in numbers and significance to the Church. 
The class composition of the Church constitutes a structural fact that, 
given other developments, plays an important role as the Church at 
various levels redefines its primary constituency, membership, and tar- 
get populations. Being a church of poor and relatively powerless people 
places limits on what Church leaders, activists, and members will ordi- 
narily propose or do; conversely, possibilities exist for a church of poor 
people that are unavailable to an upper-class or middle-class commu- 
nity. The sheer number of poor people in the Latin American Church has 
had profound effects on the Church’s theology and pastoral practice; as 
the majority group within the Church, a group suffering most from the 
workings of the world economy, the poor will continue to confront other 
Christians regularly and most acutely with questions of economic jus- 
tice.\Being a church o €means that decisions about the capi- 
talist economy must be constantly reevaluated, as other developments 
continue to mobilize and create greater awareness among poor Catho- 
lics (as I will argue), their foundational importance in Latin American 
Catholicism will grow. 
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STRUCTURAL FACTORS TENDING TO REFUTE THE THESIS 
POLITICAL-ECONOMIC FACTORS 


The willingness of capitalist elites and state actors to defend the present 
world-system constitutes a structural feature working in opposition to 
the trends I discern. The movement of the Catholic Church in an antisys- 
temic direction has provoked a vigorous reaction and numerous strate- 
gies designed to undermine the anticapitalist sectors of the Church while 
building a procapitalist constituency. 

A few examples will suffice. As early as 1969, an extensive fact-finding 
report to President Nixon from Nelson Rockefeller cautioned that the 
Catholic Church, formerly a reliable ally of the U.S. government, was 
now vulnerable to “subversive penetration” (quoted in Lernoux, 1980, 
p. 59; see also Aguirre, 1989, p. 5). In 1980 key members of the incoming 
Reagan foreign policy team issued A New Inter-American Policy for the 
Eighties. This so-called Santa Fe Document, written by Roger Fontaine 
(later Reagan’s Central America adviser on the National Security Coun- 
cil) and Lewis Tambs (Reagan’s ambassador to Costa Rica), suggested 

| that opposition to liberation theology be an important part of U.S. policy 

\ in the region{ The document charges that liberation theologians “use the 

“SEEFEE a eapeie arm against private property and productive capi- 
talism,” and it recommends countermeasures (quoted in Aguirre, 1989, 
p. 5). 

In 1984 the second Santa Fe document, also from the private Inter- 
American Security Council, was published. This piece, The Pursuit of 
the Conservative Revolution, urged the president to establish links with 
conservative sectors of the Catholic Church and continue efforts against 
liberation theology (Aguirre, 19869, p. 5). 

The U.S. government’s strategy in this arena has taken many forms: . 
making common cause with Catholic conservatives to pressure Pope 
John Paul II into an anti-Sandinista line; using conservative Evangelicals 
such as Jimmy Swaggart, Pat Robertson, and José Efrain Rios Montt to 
advance USS. interests in Latin America; and equating Church progres- 
sives with the international communist movement (Lernoux 1989, pp. 
59, 66, 157-58; Aguirre, 1989). On this last point the 17th Conference 
of American Armies, a gathering of all American military chiefs of staff 
(except Cuba and Nicaragua) from November 14-17, 1987, in Argentina, 
studied two themes in detail: the connection between subversion and 
drug trafficking, and the subversive quality of liberation theology. A con- 
fidential conference document on liberation theology, leaked nearly two 
years later, asserts: 
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Without doubt, the international communist movement, conscious 
of the possibility of getting at the power factor at the source of values 
that is the church, has accentuated the contradiction in what it calls 
“the religious front.” The debates provoked by the new theological 
reflection, encouraged by the media, intentionally or by negligence, 
have created a favorable climate and the auspicious tone for Marxist 
penetration of theology in Catholic and, in general, Christian prac- 
tice. The contradictions have been accentuated both in strictly doc- 
trinal matters and by the permanent encouragement of the confron- 
tation between the “hierarchy” and the “bases.” (quoted in Aguirre, 
1989, p. 17) 


This structural opposition between the increasingly anticapitalist 
Church and state/military elites has had a profound effect on the region. 
The conflict has taken on an exterminatory quality in places where mili- 
tary dictatorships have sought to tame the Church (for example, Guate- 
mala, El Salvador, Paraguay, Brazil). While the conflict has not reached 
such a state in most of the region, nevertheless the anti-systemic move- 
ment of the Church is not going unchallenged by political and economic 
institutions and actors. 


ECCLESIAL FACTORS 


Scholars disagree on useful markers of origin, but the Gregorian reforms 
that strengthened the papal and curial offices in relation to state au- 
thority seem a good place from which to date the Vatican’s most recent 
centralizing, controlling tendencies (see Pizzorno, 1987, pp. 27—62). The 
Vatican bureaucracy, which runs a small city-state and coordinates a 
worldwide religious organization verestimated by some in its 
as a religious movement. Curial reforms, some of a potentially drastic 
nature, were outlined by Pope Paul VI but left incomplete and aban- 
doned by his successors. As one analyst observes: “It must, however, be 
admitted that the trend over the last 200 years has been toward greater 
centralization, with the years 1962-66 standing out as the timid and 
doomed exception” (Hebblethwaite, 1988a, p. 50). 

The hostility expressed by many Vatican offices and bureaus to the 
new directions in the Church are only partly ideological; indeed, state- 
ments and programs by Vatican agencies have done much to encourage 
the critical spirit of the Church in matters of economic justice. It is 
true, however, that bureaucracies—religious ones being no exception— 
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usually prefer stable, predictable relations with other power centers, 
especially with civil authorities. Such relations are threatened by the 
anticapitalist orientation of many local churches. Further, the organiza- 
tional complexity of the Vatican provides procapitalist Catholics with 
many points of entry and influence in Curial politics; the disproportion- 
ate leverage of right-wing U.S. Catholic media like the Wanderer is due in 
no small measure to some skill at manipulating the Vatican bureaucracy. 

What puts the Curia as an institution most at odds with the trends 
discussed here is a profound difference in ecclesiology. The Curia re- 
mains the institutional focus for hierarchical, centralized, and univer- 
salistic ecclesiologies. More antagonistic than the content of the new 
directions—hostility to capitalism is not ultimately decisive—are their 
institutional and methodological qualities. Vatican II’s emphasis on col- 
legiality among bishops and local churches has been important in the 
development of cross-national religious ideas; it is precisely this colle- 
giality that was resisted by the Curia in the 1960s and which it attempted 
to undermine by attacking national episcopal conferences in the 1980s. 
Even more dangerous to Curial power, and subject to even more calumny, 
are the base communities through which grass-roots experience of capi- 
talist dislocation has worked its way through the Church. 

According to Leonardo Boff, the distribution of power in CEBs is more 
participatory, decentralized, and democratic than in traditional Church 
structures (L. Boff, 1985, p. 9). To another observer, CEBs introduce a 
congregational element into Catholicism (Levine, 1986a, p. 15); to yet 
another, they “represent both a theological and organizational revolution 
for they reflect a democratization of the religious institution” (Dodson, 
1986, p. 81). Some scholars continue to debate how great the democra- 
tizing effect of the cEBs on the Church has been (Mainwaring and Wilde, 
1989, chap. 1). Lernoux (1989, p. 133) captures most of the ecclesiological 
conflict by noting, in the Brazilian context, 


The Curia did not like the base communities because they were 
agents of democratization within the church and challenged Brazil’s 
political and economic authorities. According to some in the Vati- 
can, the Brazilian church’s concern with the poor made it “sectarian” 
because it paid insufficient attention to the needs of the middle and 
upper classes. 


Elsewhere, the Curia rejected some proposed constitutions for religious 
orders because of the more democratic internal governance procedures 
and strong social priorities sought by the orders (Lernoux, 1989, p. 245). 

Unless there are radical changes in the Curia itself, the central struc- 
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ture of the Catholic Church is likely to resist any changes that promise 
conflict with political elites and greater democratization (see L. Boff, 
1985). When this structural factor coincides with a contingent one— 
the selection of a centralizing, authority-seeking pope—its impact is in- 
creased and its reach enlarged. As shown in the case of world episcopal 
synods, John Paul II and the Curia together have taken a vehicle envi- 
sioned at Vatican II as one of ongoing collegiality and are transforming 
it “into a body that rallies round the primate against perceived trouble- 
makers out there” (Hebblethwaite, 1988a, p. 45). 


NONSTRUCTURAL (BUT DEEPLY ENTRENCHED) FACTORS 
SUPPORTING THE ANTICAPITALIST TREND 


POLITICAL-ECONOMIC FACTORS 


Factors under this heading are episodic, in the sense of not being of 
necessity regular, repeating, or easily predictable from structural factors, 
nevertheless, they are traceable post hoc from such structural phenom- 
ena, and thus they are more rooted than are more purely contingent or 
happenstance events. 

Perhaps the clearest example of a nonstructural but entrenched fac- 
tor pushing the Church toward an anticapitalist position is the Third 
World debt issue, Given that the deleterious consequences of the exter- 
nal debt—declining public services, rising food and energy prices, rising 
unemployment—have fallen hardest on the poor in Latin America (see, 
for example, Guillen, 1989), the Church once again finds itself enmeshed 
in a controversy. As states push for increased foreign exchange, ecologi- 
cal pressures (for example, in the Amazon) mount, and repression in 
public and private forms increases (see “War in the Amazon,” 1989). 

All of this has served to increase Church hostility to capitalism, not 
only because of increased suffering, but because the role of institutional 
actors (like the ime), political machinations, and the exclusionary deci- 
sion procedures typical of capitalism are unusually visible to all. At all 
levels, from the hierarchy to the base, the debt is affecting how Catho- 
lics view their economic system. Nor is this relevant only to progressive 
Church elements. Few bodies are more conservative than the Mexican 
bishops’ conference, but even that group has been critical of many fun- 
damentals of capitalism as a result of the debt (see “The External Debt,” 
1988). Similarly, the Bolivian bishops, by no definition a radical group, 
unanimously condemned laissez-faire government policies, the img, and 
other capitalist actors; two Bolivian ordinaries said it was immoral for 
Bolivia to pay its external debt (McCoy, 1987, p. 264). 
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What makes the debt episode so significant is the extent to which 
church people—across the ideological spectrum—have begun to link it 
to other processes and problems tied to the world economy. Given the 
importance of the issue in the domestic politics of many Latin American 
countries, it is probably not surprising that Church documents—from 
base community congresses to episcopal pronouncements (for example, 
by Samuel Carter of Jamaica, Paulo Arns of $40 Paulo)—should dem- 
onstrate a high level of analytic sophistication. Ironically, the Church 
document that least effectively analyzes the debt crisis may well be that 
of the U.S. Catholic bishops, who seek its resolution within the frame- 
work of largely unchanged capitalist relations. 





ECCLESIAL FACTORS 


Papal Encyclicals and Official Documents. Too much can be made of 
official statements that come from Church leaders. Whether from popes, 
bishops’ conferences, or Church agencies, such statements may only 
occasionally reflect or affect life at other levels of the Church. 

Still, official statements and documents do have some role to play, par- 
ticularly in a tradition-conscious institution like the Catholic Church. 
If for no other reason than that it is rare for past statements to be repudi- 
ated outright (de facto change is more common), position statements of 
institutional leaders should be carefully weighed when matters of conti- 
nuity, change, and struggles over interpretation are considered. Overall, 
the statements of the official Church—popes and bishops’ groups, among 
others—support the thesis of increasing anticapitalism. This is so de- 
spite the generally conservative nature of such statements: their concern 
for cooperation and aversion to conflict, their often extreme generality 
and abstraction, and their incrementalist view of acceptable change. 

Papal and conciliar statements are discussed in more detail elsewhere 
(Dorr, 1983; O’Brien and Shannon, 1977). For now, several qualities of 
such statements are relevant to my thesis. 

Considering papal encyclicals, for example, several trends are apparent 
in economics, from Leo XIII’s Rerum Novarum (1891) to John Paul II’s 
Sollicitudo Rei Socialis (1988). One trend is an increasingly harsh tone 
critical of capitalism; while Leo XIII criticized what he saw as an extreme 
form of capitalism, subsequent papal documents focused on capitalism 
in its fundamentals. Pius XI attacked liberal capitalism as “the interna- 
tional imperialism of money” (Quadragesimo Anno, 1931). Among the 
harshest critics of the international economic order was Paul VI, whose 
Progressio Populorum (1967) pushed developmentalist political econ- 
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omy to its limits with his demands for economic justice. As noted by 
O’Brien and Shannon (1977, p. 308): 


The Pope rejects quite unequivocally many of the basic precepts 
of capitalism, including unrestrained private property, the profit 
motive, and reliance on free trade in the world economy. . . . While 
overall the call is for the wealthy to fulfill their moral duty, there is 
at least a suggestion that in the extreme situation, the poor retain 
the right to a violent solution to their problems. 


John Paul II in Sollicitudo Rei Socialis, extending Paul VI’s themes, 
writes of the world economy: 


One must denounce the existence of economic, financial and social 
mechanisms which, although they are manipulated by people, often 
function almost automatically, thus accentuating the situation of 
wealth for some and poverty for the rest. These mechanisms, which 
are maneuvered directly or more indirectly by the more developed 
countries, by their very functioning favor the interests of the people 
manipulating them. (Pope John Paul II, 1988d, pp. 646-47) 


In a section that infuriated North American conservatives, John Paul II 
writes: 


In the West, there exists a system which is historically inspired by 
the principles of liberal capitalism which developed with industrial- 
ization in the last century. In the East there exists a system inspired 
by the Marxist collectivism which sprang from an interpretation of 
the conditions of the proletarian classes made in the light of a par- 
ticular reading of history. Each of the two ideologies, on the basis of 
two very different visions of man and of his freedom and social role, 
has proposed and still promotes on the economic level antithetical 
forms of the organization of labor and of the structure of ownership, 
especially with regard to the so-called means of production. (19884, 


p. 647) 


Each of the two blocs harbors in its own way a tendency toward im- 
perialism, as it is usually called, or toward forms of neo-colonialism: 
an easy temptation to which they frequently succumb, as history, 
including recent history, teaches (1988d, p. 648). 


Elsewhere, this pope has spoken of the judgment of the poor South 
against the rich North (Lernoux, 1989, p. 195) and has often adopted 
much of a dependency perspective in his North-South messages. 
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John Paul’s most recent social encyclical, Centesimus Annus (1991), 
may represent an end to the anticapitalist trend in papal documents. 
Although caution should be used in reading Centesimus as an endorse- 
ment of capitalism (Windsor, 1991, p. 3; Wilber, 1991, p. 8), agree with 
neoconservatives who draw that conclusion (Neuhaus, 1991). While I 
find Centesimus to verge on economic incoherence (see Budde, 1991), 
its affirmation of what_the pope understands capitalism to be is far 
stronger than anything written by his predecessors. Whether Centesimus 
should be seen as a momentary departure from a more enduring trend, 
or whether it should be viewed as the first step in a dramatic reversal 
of that trend, depends on future events. The encyclical’s impact on the 
Church will largely hinge on how effectively procapitalist groups employ 
it as a theological cudgel, and by whether its intellectual and ecclesial 
positions are adopted by John Paul’s successors. 

Two other matters concerning high-level social ethics merit mention. 
First, while procapitalist groups in the Church may employ Centesimus 
for their own ends, overall the “official” teachings of popes and the uni- 
versal Church (for example, Vatican II), despite their basic conservatism, 
have been used to anchor, justify, and encourage more radical moves by 
Church people. Just as the Medellin documents were validated at Puebla, 
so did the Medellin authors draw on Progressio Populorum and the Vati- 
can II documents to legitimate their new directions. Many activities and 
viewpoints relevant to increasing anticapitalism, including those of the 
ceBs, have gained legitimacy from official documents at several levels. 

This process is likely to continue because of the second matter of inter- 
est here: namely, the perseverance of a distinctly Catholic notion of pri- 
vate property preserved in encyclicals and conciliar documents. The de- 
velopment of this theory of property has been explored elsewhere (Budde, 
1985); for now, it is enough to say that this theory, which combines the 
right to property with a heavy “social mortgage” on right use, widespread 
distribution, and availability for the needs of the poor, conflicts with 
liberal and collectivist ideas. This “official” Catholic view provides the 
basis for a conservative critique of capitalism distinct from neocorporat- 
ist arrangements and maintains a critical distance from state-oriented 
alternatives, including state socialism. This theory may be used more 
fully in years ahead as another base for critiques of capitalism. (Some 
developments, for example, journals such as New Oxford Review, sug- 
gest such a trend already may be under way.) This notion of property 
is preserved even in Centesimus; the lack of fit between that notion 
and the pope’s affirmation of capitalism is among the encyclical’s many 
intellectual weaknesses. 
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Pastoral Experiences. The postwar era has seen substantial pastoral 
innovation, giving rise to enriching religious experiences for much of 
the Latin American Church. Likewise, pastoral innovation and adapta- 
tions in response to social challenges and shifts in theological thinking 
have strongly influenced people throughout the region. Several of these 
experiences support the thesis of increased opposition to capitalism in- 
sofar as they complement the structural factors already discussed; in 
themselves, such innovations and experiences will not soon be forgotten 
or eradicated. 

Two of them—ceps and the development of pastoral agents—will be 
examined. Levine (1987a) is impressed by 


the continued impact of innovations set in motion over the last fif- 
teen years. A new discourse about justice and equality, rooted in 
biblical and religious themes, is now very widespread and should 
remain vital to religious life. There will, of course, be continuing 
struggle to control the specific texts and images used and discussed, 
but the center of gravity has shifted. (p. 104) 


As the Church’s experiences of the 1950s suggest, even conservative 
religious leaders, when pressed, can choose innovative pastoral strate- 
gies. This happened with regard to urban and rural co-ops and unions, 
which were assisted by priests given considerable latitude by conserva- 
tive bishops concerned about communism (Adriance, 1986, p. 31). One 
analyst suggests that the impact of pastoral and theological innovations 
may be more significant in Latin America than elsewhere. 


Chronological and social time are not identical in Latin America. 
The Second Vatican Council came earlier in the social development 
of Latin America than in that of Europe. Latin America presents 
both a past almost lost elsewhere and a future that may be ahead of 
its time. (Martin, 1988, p. 14) 


Finally, as Lernoux suggests (1989, p. 116), to a certain degree the 
impact of innovative practices are not easily reversed. 


After two decades of church-supported grass-roots organizing, the 
Latin American poor are too “liberated” in the practice of their faith 
to return to the old ways. . . . As San Salvador’s Archbishop Rivera 
y Damas observed, the church of the poor will continue on its own 
path regardless of ecclesiastical power struggles. 


CEBs. The base community movement has become perhaps the most 
closely studied new development within the Catholic Church since Vati- 
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can II (see, e.g., Azvedo, 1987; Mainwaring, 1986; Barreiro, 1977). Much 
early literature on the cess reflects a degree of enthusiasm verging on 
gross naiveté; by contrast, more recent literature highlights problems of 
cess (Mainwaring, 1986) and confusion over basic definitions and quali- 
ties (Levine, 1986c). 

As usually described, cess are small gatherings of people (ten to twenty 
families) who engage in religious and practical mutual support—from 
prayer groups and Bible studies, mundane material assistance and self- 
help projects, to political and social activism on some occasions. CEBs in 
most countries have begun with the support of local bishops, although 
Bruneau (1979, p. 231) may overestimate the degree to which CEBs re- 
quire episcopal support (e.g., Dodson and Montgomery, 1982; Lernoux 
1989, p. 120). Almost all ceBs emphasize egalitarian and democratic in- 
ternal values and seek to apply the Gospel to their everyday reality. 

The cEB movement, while not enlisting a majority of Latin Ameri- 
can Catholics, has shown itself to be a valuable innovation to Church 
leaders at all levels and in contexts far removed from Latin America (e.g., 
Quevedo, 1982, p. 11). Fights for control over the direction and tenor of 
the cEeBs will undoubtedly continue (Levine 1986b; Latinamerica Press, 
March 9, 1989), but they do too many things too well for their elimina- 
tion from the ecclesial scene to be a serious proposal. 

Three qualities of CEBs suggest their importance in increasing the anti- 
capitalist movement within the Church. First is the class composition 
of most cEBs; almost all are made up of poor people, with little or no in- 
volvement of the middle and upper classes (Mainwaring and Wilde, 1989, 
chap. 1). Surveys of CEBs in Brazil (summarized in Barreiro, 1977, p. 8) at- 
test to the overwhelming presence of extremely poor people; after several 
years of experience with cess, the archdiocese of Sao Paulo reported: 


the creation of cEBs has taken place among the lower socio-economic 
classes. And, in the poorer areas, it has been noted that the most 
underprivileged have been the ones most receptive to this ecclesial 
notion. The difficulties among the other classes are considerable, 
and when ecclesial groups come into existence, they often become 
closed and introspective. (in Barreiro, 1977, p. 13) 


In 1989 Lernoux noted that “although the Peruvian church has attempted 
to attract members of the middle and upper classes to such communi- 
ties, few have joined the movement because of class prejudices and the 
indifference of affluent Peruvians to social injustice” (p. 117). 

This quality—their compatibility with the poor—has been main- 
tained as cess have been instituted outside Latin America. In the Phil- 
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ippines, CEBs have been based primarily among the poor (Butalid, 1982; 
Friesen, 1988), and similar developments are reported in Africa and Asia 
(e.g., Height, 1982; Bottar, 1982; Healey, 1987; Quevedo, 1982). 

This first consideration—cess as intermediate institutions (or “public 
space”) for poor people—takes on greater importance when combined 
with two other relevant factors. One of them relates to practices within 
the cess; the other to the development of critical thinking skills. 

The ces often, but not always, offer poor people experiences of demo- 
cratic decision-making, egalitarianism, and frequently a sense of em- 
powerment. Such opportunities for interaction make it possible for poor 
people, many displaced by instabilities and changes in economic con- 
ditions, to build solidarity and overcome isolation and self-blame. And 
as Levine (1986d) and others have pointed out, participation in one as- 
pect of life often has increased the desire for participation in others. 
The spillover into political and religious decision-making is particularly 
significant. It is precisely the collision between economic development 
plans premised on popular exclusion (see Evans, 1979) and demands for 
popular inclusion (Hinchberger, 1989) from which future anticapitalism 
is likely to emerge. As has been true in the past (Bruneau, 1979, Pp. 326; 
B. Smith, 1982, pp. 261-62), the cEBs’ social importance may increase 
if future authoritarian regimes outlaw other forms of opposition or par- 
ticipation. 

This participatory style also has implications for internal Church af- 
fairs. Episcopal leaders concerned with reining in activist or critical CEBS 
will find that easier said than done, hence providing some protection 
against such winds of ecclesial caprice (e.g., Molineaux, 1988, p. 3; Latin- 
america Press, March 9, 1989). 

The third aspect of ces likely to continue moving them in anticapi- 
talist directions is the pedagogical theory of conscientization (growing 
political and social awareness) that has infused much of the movement 
since its earliest days. Developed by Brazilian educator Paulo Freire, con- 
scientization is an educational philosophy centered on “learning to per- 
ceive social, political, and economic contradictions, and to take action 
against the oppressive elements of reality” (1970, p. 19). This approach 
to learning and praxis has formed the centerpiece of countless training 
programs for ceB leaders and pastoral agents and has influenced reli- 
gious education materials in fundamentally radical ways (Pastoral Team 
of Bambamarca, 1985). 

These three qualities—class composition, internal relations and dy- 
namics, and conscientization—interact to give the cess their radical, 
anticapitalist character. Individual ceBs may not be socially or theologi- 
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cally radical—indeed, Levine suggests that some conservative bishops 
have simply renamed conservative, traditional parish groups as CEBs to 
steal the movement’s thunder—but on the whole the movement’s direc- 
tion as an anticapitalist force seems set. 

Pastoral Agents. The significance of pastoral agents (the “semi-institu- 
tional” actors between hierarchy and base, discussed in chapter 2) can- 
not be underestimated in assessing the future of the Latin American 
Church. Throughout the region pastoral agents of many types—lower 
diocesan and religious clergy, women religious, trained lay persons in- 
cluding Delegates of the Word, and catechists—have sparked many new 
directions in the Church. Whether organizing cess and teaching ap- 
proaches to the Bible that will raise political consciousness, or reporting 
on the praxis of poor Christians to episcopal and outside audiences, pas- 


toral agents have been a crucial group in the Latin American religious 


scene. As Levine notes (1988, p. 256): “Liberation theology’s most endur- 

‘ing impacts are likely to come through the development of new struc- 
tures, mediating agents, and new styles of leaders drawn from hitherto 
oppressed and quiescent social strata. Pastoral agents play a key role 
carrying ideas and getting the new groups going.” 

In Brazil in the 1950s and 1960s, with five times more nuns than 
priests in the field, it was these religious women who spearheaded early 
CEB organizing, parish administration, and a general opening of roles to 
the laity and nonordained. Other factors contributing to the more radi- 
cal type of pastoral agent were the Catholic Action experience (and shift 
in methods), innovations in seminary training, and the influx of new 
missionaries (Adriance, 1986, pp. 57—58, I11). 

In Nicaragua, pastoral agents trained by the Jesuits and Capuchins in 
the early 1970s were instrumental in organizing and assisting the rural 
poor, and they were outside local episcopal control. The agents’ efforts in 
literacy education, conscientization, and liturgical change eventually be- 
came explicitly political, initially “without telling the priests” (Dodson 
and Montgomery, 1982, p. 171). 

Training for pastoral agents has come from many sources—local bish- 
ops, independent religious orders, and independent associations—but 
pastoral agents have done more than carry new organizational and theo- 
logical ideas to the grass roots. Equally important in some respects is 
the extent to which they have conveyed the experiences of the base— 
the suffering, persecution, poverty, and spirituality there—to Church 
leaders. Adriance’s study kept encountering the “conversion of bishops” 
in Brazil; there, many original supporters of the coup (and conservatives 
in ideology more generally) changed their views when confronted with 
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the military’s impact on the poor. So often did this happen, in fact, that 
Adriance suggests a general pattern of military repression plus increased 
impoverishment plus the emergence of conscientized poor people lead- 
ing to changes in a bishop. She offers Cardinal Ivo Lorscheiter as a prime, 
but not unusual, example (1986, pp. 142—44). 

The interaction between pastoral agents and the poor has been crucial 
to this process. In one example from the 1950s Adriance notes: 


When the priests began to question the rural situation, the people 
began to trust them and to tell them more—accounts of abusive 
treatment by the landowners, imprisonment, torture, death... . At 
the grassroots level, there was the beginning of an intense process 
of mutual education between the priests and the lay people. (1986, 


p. 31) 


In 1989 Lernoux (p. 129) observed that killings of pastoral agents and 
others advocating land reform prompted the 11 bishops of Maranhao 
(Brazil) to excommunicate the state governor, the secretary of justice and 
public security, and the local head of the landowners’ association. 

This in-between position of pastoral agents gives them an important 
role in pushing the Church further into an anticapitalist position. They 
will be important in transmitting the real-life impact of economic pres- 
sures on the Church’s base to higher levels; they are crucial to the for- 
mation and operation of cEBs and other measures of evangelization and 
Church presence in an era with a shortage of priests; and the mobility 
and flexibility of many (especially those affiliated with religious commu- 
nities) give them some degree of independence from episcopal backlash 
or timidity. 

Religious Orders and Congregations. The structural diversity within 
the Catholic Church makes unilateral policy implementation no easy 
task. If it is true that some Church leaders prefer a more congenial 
relationship with capitalism, such is not the case with many of the most 
important religious orders and congregations. With notable exceptions, 
the religious orders—the Jesuits, Franciscans, Dominicans, and Bene- 
dictines—in Third World countries and worldwide have maintained a 
progressive orientation on social ethics and pastoral practice despite hos- 
tility from the Vatican. Lernoux suggests why such pressures are less 
effectively applied to religious orders and congregations: 


An individual bishop can be monitored and isolated, since he is 
physically stationary in a diocese. A bishops’ conference, though 
more unwieldy, can also be kept under observation by the papal nun- 


58 The Two Churches 


cio. And of course Rome holds the ultimate weapon in its power 
to appoint bishops. In contrast, the religious orders are scattered all 
over the world and are not subject to the same controls as dioce- 
san priests, who work under the bishops in the hierarchical chain 
of command. The religious have their own constitutions and elect 
their own leaders, and are self-financed and to a large extent self- 
motivated. While Rome can cause the religious orders a good deal 
of distress—and did so—it has not been able to get a hold on them 
because their memberships are too numerous and diffuse, and their 
leaders too intelligent. (1989, p. 354) 


With their own permanent staff in Rome defending their interests and 
autonomy, the orders in recent years have proved skilled at playing Curial 
politics. Effective use of a variety of tactics, including false compliance, 
foot-dragging, and logrolling have been generally successful in keeping 
conservative bureaucrats at bay (Lernoux, 1989, p. 360). 

In general, the Jesuits, Franciscans, and Dominicans have been recep- 
tive to liberation theology and Vatican II and have acted to continue the 
directions of both. After papal intervention into Jesuit affairs removed 
progressive leader Pedro Arrupe in the early 1980s, the order elected a 
low-profile Dutch linguist, Peter-Hans Kolvenbach, who turned out to 
be “just as committed to liberation theology and an option for the poor as 
Arruppe had been.” With the heads of the Dominicans and Franciscans, 
Kolvenbach defended religious progressives from Vatican reprisals and 
oversaw an upsurge in Jesuit vocations from Third World countries. The 
Dominicans, even more radical on religious and economic affairs, also 
contributed to Third World progressivism (Lernoux, 1989, pp. 357-58). 

While tensions exist within the orders, their Third World members 
have continued to move ahead in a pro-Vatican II direction and in support 
of liberation theology (Lernoux, 1989, p. 358). Perhaps most important 
in the Latin American context, it was the religious orders that mitigated 
the effects of a conservative takeover of the Latin American Bishops Con- 
ference (CELAM) soon after Medellin. Lernoux says most Latin American 
bishops, despite the change in orientation at CELAM, did not abandon 
liberation theology and the option for the poor. One reason 


was that the religious orders remained steadfast to Medellin, many 
of their members dying for its commitment to the poor. When 
CELAM would no longer carry the banner, the Latin American Con- 
federation of Religious (CLAR) took up the cause despite dire threats 
from CELAM’s then secretary general, the Colombian Lopez Trujillo. 
(1989, p. 354) 
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In 1988 CLAR reaffirmed that the preferential option for the poor should 
be the central task of clergy and religious (Latinamerica Press, July 7, 
1988, p. 2). Given that many leading liberation theologians, pastoral 
training institutes, and publications are affiliated with religious orders 
and congregations, such a commitment has great significance. The orders 
provide institutional support and protection for the anticapitalist ele- 
ments within the Latin American Church regardless of changes in indi- 
vidual dioceses or bishops’ conferences. As an example of such a com- 
mitment in practice, a coalition of religious orders decided to establish 
a human rights monitoring agency after the Guatemala City archdio- 
cese dropped the office (“Religious Take Rights Office Diocese Drops,” 
National Catholic Reporter, May 19, 1989). 

The Freedom to Fight Back. Another significant factor, less easily clas- 
sified, is the willingness of lay persons and lower clergy to defend libera- 
tion theology and similar movements from ecclesial attacks. This was 
not always true, to be sure. While compliance with hierarchical decrees 
has never been complete (witness the vitality of “popular religion,” in 
Reilly, 1986), principled and vocal disagreement with Church leaders is a 
new experience for poor Latin American Catholics. It suggests that those 
committed to the option for the poor and alternatives to capitalism will 
not easily be silenced. 

While several Latin American countries have predominantly conser- 
vative bishops, all of them have seen “the emergence of a group of radical 
Catholics, among priests and among laity” (Martin, 1988, p. 20). For ex- 
ample, the top-down CEBs, instituted by the Colombian hierarchy and 
bearing no resemblance to more participatory CEBs, have prompted a 
thriving parallel movement of independent base communities (Lernoux, 
1989, p. 120). In October 1988, three thousand representatives of Catho- 
lic and Protestant CEBs met in Bogota over the hierarchy’s objections. 
The meeting, composed of 97 percent lay people, rejected payment of the 
nation’s $15 billion foreign debt and denounced land concentration in 
Colombia. The movement reportedly has grown considerably from a base 
of 500 CEBs in 1985, although exact numbers do not exist (Latinamerica 
Press, March 23, 1989). 

Throughout the region, it remains true that CEBs are unwilling to sur- 
render their autonomy and critical thinking. Leaders of cEBs in the north- 
ern zone of Santiago asked Auxiliary Bishop Antonio Moreno to resign, 
claiming he was an obstacle to the Church’s well-being, not open to the 
CEBS, and a pro-coup sympathizer (Latinamerica Press, March 9, 1989). 

In Peru, where the hierarchy has moved rightward since a 1971 docu- 
ment rejected capitalism and called for Church support for socialist 
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alternatives, the CEBs remain widespread, vibrant, and committed to lib- 
eration theology perspectives (Molineaux, 1988). The enduring nature 
of previous radical commitments is similarly visible in the diocese of 
Sao Luis in Brazil, where progressive Dom José Delgado presided in the 
1950s and 1960s; his successors have not been progressives, but in the 
mid-198os the diocese was still influenced by lay leadership encouraged 
and developed under Delgado (Adriance, 1986, pp. 54-56). 

Support from Other Churches and Coreligionists. While difficult to 
assess or measure, the anticapitalist movement within the Latin Ameri- 
can Church draws support from like-minded groups and individuals in 
other countries. This transnational support, possible within the Catho- 
lic Church in ways unique to its structures and linkages, has meant that 
liberation theology, the cess, and the option for the poor have become 
worldwide phenomena. The anticapitalist thrust of liberation theology, 
for example, cannot be ghettoized as a regional aberration, given its emer- 
gence in Africa (Wan-Tateh, 1984; Boesak 1978, 1987), Asia (Pieris, 1988; 
Balasuriya, 1984, 1988; Song, 1986), the Philippines (Friesen, 1988), and 
in numerous Northern variations. 

At the theological level, the Ecumenical Association of Third World 
Theologians ({EATWoT) has facilitated the exchange of ideas and con- 
tacts for more than a decade. Institutional support from Orbis Press, the 
publishing arm of the Maryknoll congregation, has communicated the 
EATWOT proceedings (and liberation theology from all parts of the Third 
World) through much of the English-speaking world. 

Missionary congregations such as Maryknoll play an important role 
in sensitizing First World Catholics to political and religious develop- 
ments in other parts of the world. Mission linkages also are likely to 
build Third World support for Latin American efforts, as larger num- 
bers of missionaries are drawn from peripheral countries (the Jesuits in 
India, for example, are now reputed to be net exporters of mission per- 
sonnel). Important in both First and Third World contexts is the practice 
of “reverse mission,” a practice Lernoux describes in the United States: 


On average, 1,000 Catholic missionaries return to the United States 
each year, for leave or reassignment. They form the core for a new 
type of work, known as “reverse mission,” that developed in the 
early 1980s. Although traditional missionary appeals for prayers and 
money continued, the emphasis shifted from good works to reform- 
ing public opinion about the U.S. role in the Third World. Reverse 
mission was a way to get Americans to hear what the poor were 
saying, particularly in Central America. It was also a way to stimu- 
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late Americans to ask tough questions about what it meant to be a 
Christian in one of the world’s wealthiest, most powerful nations. 
(1989, pp. 179-80) 


The anticapitalist direction within Latin American Catholicism has 
attracted some support and financial assistance from Catholics, pri- 
marily activist groups and individuals, in the United States and other 
wealthy nations. Such support is yet another factor strengthening and 
encouraging the trends of interest here. 

Quality of Theologians. Yet another element that is hard to evaluate is 
the superior quality of liberation theologians and others opposed to capi- 
talism compared with the handful attempting theological justifications 
of the capitalist world order. The latter, far fewer in number, are often 
either Northerners (for example, Michael Novak) or tied to Northern 
institutions (like the American Enterprise Institute with which Novak 
is associated, or the Institute for Religion and Democracy, founded by 
Richard John Neuhaus). Many religious supporters of capitalism use re- 
search provided by the Instituto Libertad y Democracia in Lima, directed 
by Hernando de Soto, author of The Other Path. This institute enjoys 
close ties with Novak, Neuhaus, and other U.S. neoconservatives. 

I do not assume that anticapitalist and liberation theologians as a 
group are intellectually superior to their procapitalist counterparts. More 
significant, in my view, is that newer generations of the former have 
benefited from seminary training based more in life with the poor and 
separated less from secular affairs (Adriance, 1986, p. 113). This change in 
training reflects lessons learned by the first generation of liberation theo- 
logians, many of whom trained in Europe and returned ill-prepared for 
life in slums and villages. This early generation faced many adjustments 
as they and their work were often (but not always) challenged by “the 
hunger, smells, noises, and sickness that constitute the daily struggle 
for survival in an overcrowded Third World slum” (Lernoux, 1989, pp. 
92-93). 

In addition, an increasing number of liberation theology journals, cen- 
ters, and organizations exist to provide a forum and support for various 
activities (Richard, 1988). While procapitalist theologians in principle 
have access to vastly more resources, such support has not yet been 
institutionalized to a comparable degree. Insofar as theologians are an 
important contributing force for change within the Church (one of the 
peculiarly religious qualities of churches), the presence of numerous, di- | 


verse, and talented groups of theologians unsympathetic to capitalism 


cannot be discounted in overall assessments. | 
ee 
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OPPOSITION TO THE ANTICAPITALIST TREND 
POLITICAL-ECONOMIC OPPOSITION 


Concomitant with the backlash of capitalist actors discussed earlier has 
been the upsurge in influence of the neoconservative movement in the 
industrialized countries. This movement, more activist, aggressive, and 
ambitious than the more genteel brands of conservatism that preceded 
it, has exercised considerable influence in the United States, Great Brit- 
ain, and other European countries on a variety of fronts. Typical of the 
neoconservative movement has been an emphasis on cultural factors as 
crucial to their political agenda; reclaiming the legitimating cloak of reli- 
gion for market systems has been among their major goals (for example, 
Novak, 1982). 

Numerous organizations—think tanks, research institutes, founda- 
tions, and lobby groups—operate under the general mantle of neo- 
conservatism. Without exception, neoconservatives have identified the 
“Marxist-Leninist” quality of liberation theology as among their major 
targets; with deep pockets of money, made possible in the United States 
by new conservative money (especially in oil and gas; see Dolbeare and 
Medcalf, 1985), the neoconservatives have developed an impressive cot- 
tage industry of procapitalist and antiliberation theological publications. 
The quality of such efforts varies from sophisticated (for example, some 
of George Weigel’s work) to snarling (other parts of Weigel’s work). 

Two institutions act as centers for the neoconservative assault on lib- 
eration theology; their spokesmen have achieved considerable visibility 
and status among governmental leaders and some mainstream media. 
First among these is the American Enterprise Institute, whose activities 
under the rubric of religion and politics are directed by Michael Novak. 
A former self-described “radical Catholic,” Novak has written several 
books and has organized symposia dedicated to attacking liberation the- 
ology and its practitioners. Novak also has organized countermoves to 
the pastoral letters on nuclear weapons and on the U.S. economy issued 
by the U.S. Catholic bishops. He criticized the bishops for insufficient 
patriotism, ignorance of economics, a rosy view of socialism, and an 
inadequate degree of revulsion toward communism. In recent years he 
has attempted to identify and showcase procapitalist Church people 
from Latin America as superior alternatives to liberation theologians; 
his theological work has foc on developing a Catholic apologia for 

\capitalism,/at one point identifying the modern corporation with the 
“suffering servant” metaphor in the book of Isaiah (usually reserved as a 
description of Christ) (Novak, 1981, p. 33). 
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The second organization, the Institute for Religion and Democracy, 
was founded by Richard John Neuhaus, a longtime Lutheran clergyman 
(before his conversion to Catholicism in 1990) and cofounder of Clergy 
and Laity Concerned in the 1960s. Neuhaus’s 1rp has sought to do with 
mainline Protestant denominations what Novak attempts with Catho- 
lics: to attack liberation theology as heterodox and Marxist-inspired, 
while promoting a new integration of Christian theology with national 
values and patriotism. The 1rp has enjoyed much attention as the result 
of its attacks on the National Council of Churches for its “leftist” biases. 
Recently, Neuhaus has sought common cause with pro-U.S. Catholics 
in forging a new “language of public discourse” for American political 
life (see chapter 4). Through an arrangement with Eerdmans, a Grand 
Rapids, Mich., publishing house, the Rockford Institute, another Neu- 
haus group, has published a series of monographs attacking liberation 
theology and promoting a more patriotic alternative. Neuhaus and the 
Rockford Institute parted company in 1989. 

Although the neoconservative offensive is aimed at religious ideas and 
institutions, it also should be considered as a political/economic force 
opposing the anticapitalist thrust within the Latin American Church. 
Much of the funding for groups such as AEI and rrp comes from non- 
religious foundations and corporations; the theological quality of their 
case is uneven at best (e.g., Schaar, 1982; Steinfels, 1983), and overall 
they operate more as an arm of the neoconservative political movement 
than as primarily religious organizations. It is more difficult to iden- 
tify points of disagreement based on theological principles between the 
secular neoconservative movement and its religious groups, for example, 
than it would between the secular left and liberation theology, where 
several disagreements have arisen (for example, over armed struggle and 
support for revolutionary or Marxist regimes). 





ECCLESIAL OPPOSITION 


Within Third World Churches. Some significant institutions and groups 
within Third World Catholicism are actively opposed to the anticapi- 
talist direction charted by Latin American Catholics. Some oppose it 
because of a positive choice in favor of capitalism, although this is prob- 
ably a minority view. A majority oppose it based on a variety of motives: 
anticommunism, a distaste for any conflict with civil authorities, a view 
of the Church that stresses internal unity at all costs, and dependence 
on the Vatican and conservatives in the Northern churches. 

One of the most noteworthy institutions in this regard has been 
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CELAM, which now bears the strong stamp of Cardinal Lopez Trujillo of 
Colombia. Lopez Trujillo wrested control of CELAM from Church pro- 
gressives after Medellin and attempted to root out any vestiges of lib- 
eration theology from its institutions. He attempted to orchestrate the 
Puebla conference toward a repudiation of Medellin’s agenda, only to be 
thwarted by the Brazilian bishops and his own ineptitude (Eagleson and 
Scharper, 1979). 

Lopez Trujillo’s influence has been considerable, although he is not an 
easily understood person. Known to have close relations with Pope John 
Paul II, the cardinal is hostile to liberation theology. Yet his hostility 
comes not from a love of capitalism; on the contrary, he generally finds 


little good to say about it. Mo reatening in his view is the eccle- 
siology of the liberation theologians; His own ecclesiology combines 


strong hierarchical control with a rejection of pastoral “options” for one 
group or another; he prefers a minimalist, sacramental universality, a 
picture of the Church as home to all, rich or poor, saints and sinners 
(Day, 1988, p. 4). 

Two other examples of opposition to the anticapitalist movement re- 
flect the dependence of Third World churches on the Vatican and on their 
national states. Many African Catholic hierarchies illustrate the former, 
while the Venezuelan hierarchy typifies the latter. 

The Catholic Church in most of sub-Saharan Africa remains institu- 
tionally weak twenty-five years after Vatican II. For many, the Vatican 
remains a major source of funds (along with money from the churches 
of their former colonizers), with financial dependence exacerbated by 
the European, nonindigenized nature of the Church in many countries 
(Budde, 1987a). What progressive reforms did begin after Vatican II were 
led by white foreigners and bishops (a majority of African bishops were 
white as late as 1968); the move toward an indigenous clergy coincided 
with a Vatican retreat from progressivism, resulting in conservative, pro- 
Vatican hierarchical appointments (Hastings, 1988, p. 314). The Vatican 
increased its control through nuncios sent to almost all African coun- 
tries; they kept local bishops in line, removed some, and manipulated 
financial ties to their advantage (Hastings, 1988, p. 315). Many African 
priests continue to receive seminary training in Rome, producing clerics 
“more Roman than the Romans,” in one well-worn phrase. Still, while 
many local African seminaries remain committed to the neo-Thomism 
of the pre-Vatican II era, liberation theology is being allowed to enter 
slowly, if grudgingly (some theologians out of favor with the Vatican, 
including Hans Kiting and Edward Schillebeeckx, are not taught in some 
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places) (Hegba, 1988 p. 327). Some African bishops have followed the 
Vatican line in expressing reservations about the social justice direction 
of the Latin Church; at other levels, however, liberation theology and 
dependency theory are having a significant impact on African theology 
(e.g., Mveng, 1988). 

Venezuela presents another example of a hierarchy less than enthusi- 
astic about some of the Latin American Church’s directions. Institution- 
ally weak since its inception, the Venezuelan Church has been engaged 
in struggles with political elites and the state almost continuously since 
1870—and has lost miserably on almost every count. The state appointed 
Venezuela’s bishops from 1870 to 1964; most of the twentieth century 
for the Church has been spent recovering from the damage done by 
President Gozman Blanco late in the nineteenth century, who almost 
eradicated Catholicism entirely (Nararro, 1988, pp. 298—99). 

What eventually emerged was a Church hierarchy that bought peace 
for itself via accommodation to state prerogatives and priorities, while 
receiving in turn the state’s financial support. The hierarchy lent support 
to the state against Marxist movements in the 1960s and has concen- 
trated its resources on attending to the needs and wishes of the upper 
and middle classes (Nararro, 1988, p. 299, 302, 304). While internal chal- 
lenges to the Church’s accommodationism emerged in the late 1960s and 
early ’7os, the overall tenor of episcopal leadership remains tied to gov- 
ernment policies. The protesters did not leave the Church, however. The 
continued reliance of the Venezuelan Church on foreign mission groups 
has given Church dissidents a haven of sorts; such groups concentrate 
on poorer groups, while the hierarchy continues to focus pastorally on 
privileged social groups (Nararro, 1988, pp. 304-5). 

Opposition Efforts of First World Churches. Reinforcing some of 
the Third World religious opposition to liberation theology and related 
trends, several First World hierarchies have intervened in Third World 
religious affairs to protect national secular interests. A prime example 
is provided by Lernoux’s reporting on the West German bishops. Depen- 
dent on state subsidies for the bulk of its revenue, the West German hier- 
archy has intervened on many occasions to protect German corporate 
interests, in one instance, acting on misleading information provided 
by German multinationals, the bishops complained about the Brazilian 
bishops’ conference to the Vatican (1989, p. 68). Unlike the U.S. hier- 
archy, the West German bishops keep tight control on their financial 
levers, using them effectively in Rome and in the Third World, where 
their aid organizations (Adventiat and Miserior) are both well-funded 
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and conservative (1989, pp. 41—43). The West German bishops have sup- 
ported Latin American church groups opposed to liberation theology and 
similar anticapitalist trends. 


CONTINGENT FACTORS OPPOSING THE 
ANTICAPITALIST TREND 


The most important contingent factor affecting the anticapitalist trend 
is one opposing it—namely, the papacy of John Paul II. Contingent fac- 
tors moving that trend forward will not be addressed separately here; 
some secondary factors will be apparent, however, as mitigations of the 
“John Paul effect.” 


THE PAPACY OF POPE JOHN PAUL II 


Without a doubt, John Paul II’s papacy is the most important contingent 
factor working against the anticapitalist direction of the Third World 
Church. What makes this factor a contingent one, rather than a more 
deeply rooted force, however, is the question of mortality; all popes die 
sooner or later, and successors have broad discretion in adopting, modi- 
fying, or abandoning substantial portions of their predecessors’ agendas. 
John Paul II may convert some parts of his influence into more lasting 
forces (for example, via appointment of bishops); but such long-term 
effects are neither assured nor simple. 

In assessing present Vatican policy toward the anticapitalist move- 
ment within the Church, three sets of consideration need to be explored: 
John Paul’s goals, his leadership style, and his methods of intervention 
(and their ambiguous impact). 

Goals. The pope’s overall goals for the Church rest together uneasily; 
some may justly be seen as contradictory. Among the most important are 
reasserting Vatican authority and episcopal sovereignty (with the latter 
subordinated to the former); opposition to “Marxism”; strengthening 
personal morality, especially with regard to sexual ethics; economic jus- 
tice within and among nations; and preserving the formal unity of the 
Church. 

The first of John Paul’s objectives, concerned with strengthening hier- 
archical authority and chains of command, was at issue in the year- 
long silencing of liberation theologian Leonardo Boff, a Franciscan friar. 
More troubling than Boff’s social ethics was his insistence on rights 
within the Church; his Church: Charism and Power (1985) earned him 
opposition for his ecclesiological, not economic or political, views (Cox, 
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1988). Toward this same authoritarian end, Vatican offices have sought 
to undermine the legitimacy of national bishops’ conferences, to bring 
Catholic colleges and universities under episcopal control, and to silence 
theologians the Vatican finds objectionable. 

Concerning Marxism, John Paul remains strongly anticommunist and, 
unlike Paul VI, is highly skeptical of treating Marxism as an analytic tool 
separate fro from_a materialistic,_ atheistic worldview/ Some observers have 
suggested that John Paul’s worldview is of Poland writ large (Lernoux, 
1989, pp. 28-33), with a fundamental East-West tilt to much of his think- 
ing. 





John Paul’s concerns with economic justice are deep and important. He 
seeks to put the Church on the side of the have-nots of the world econ- 
omy, and he says the rich North will be judged by the poor South for its 
“imperialistic monopoly of economic and political supremacy [gained] 
at the expense of others” (quoted in Lernoux, 1989, p. 195). His insis- 
tence on sexual ethics is no less substantial, as he speaks forcefully and 
frequently on maintaining Church teachings on contraception, divorce, 
premarital sex, and abortion (the latter not treated primarily as a matter 
of sexual ethics). 

Finally, he is concerned with maintaining formal Church unity. De- 
spite his almost implacable firmness on doctrinal issues, John Paul 
considers formal schism a failure to be avoided at almost all costs. 
The lengths to which he sought compromise with the ultraconservative 
Lefebvre movement illustrates the pontiff’s willingness to negotiate to 
preserve “unity,” however thin (see, generally, Reese, 1988, p. 573-74; 
Dinges, 1988, p. 420-21). 

Leadership Style. John Paul expresses a leadership style that is cau- 
tious and pragmatic, mixed with a stubborn and even parochial streak. 
His is a carrot-and-stick approach, often employing Cardinal Joseph 
Ratzinger, prefect for the Sacred Congregation for the Doctrine of the 
Faith (the former Holy Office), as the heavy in challenging other Church 
leaders and groups. 

The pope’s approach is clearest in his dealings with the Brazilian hier- 
archy, among the world’s largest, best organized, and most progressive. 
Seeing that the Boff sanctions and official attacks on liberation theology 
only stiffened the resolve of the Brazilian bishops, John Paul relented, 
offering a supportive message on liberation theology and its role in the 
worldwide Church. A similar course of events followed Ratzinger’s un- 
successful attempts to force the Peruvian bishops to censure Gustavo 
Gutiérrez; John Paul said liberation theology had been the means to a 
new commitment to the poor, a resurgence of religious vocations, and a 


v3) 


68 The Two Churches 


“spiritual deepening.” He also noted the need for structural approaches 
to understanding poverty and privation (quoted in Lernoux, 1989, pp. 
100-101). 

In Lernoux’s view: 


Whereas Ratzinger did not care how much havoc he caused among 
local churches so long as order was restored, John Paul worried about 
the loss of large numbers of dissident Catholics. .. . So he used a 
carrot nearly as often as a stick in confrontations with the Latin 
Americans, perhaps sensing that a direct attack on liberation the- 
ology would alienate the tens of thousands of base communities that 
formed the most vibrant part of the Latin American church. While 
Ratzinger played the policeman, the pope attempted a more subtle 
approach, by appropriating the language of liberation theology in his 
own social teachings. (1989, p. 97) 


Methods and Mixed Results. The appropriation of liberation theology 
themes by John Paul is apparent in his many encyclicals on economic 
issues. The biggest difference between the liberation theologians and the 
pope is not on capitalism, dependency, or exploitation—they agree more 
often than not, at least up to Centesimus Annus—but on John Paul’s 
insistence that “integral” liberation theology is what he and the Vatican 
say it is. Papal social teaching is the standard, in his view, to which lib- 
eration theology must conform; issues of authority permeate John Paul’s 
work on the topic. 

Vatican statements critical of liberation theology, one method em- 
ployed, have been generally unsuccessful in redirecting its course. The 
first Instruction Concerning Certain Aspects of Liberation Theology 
(Sacred Congregation, 1984), written by Ratzinger, was a caricature of 
liberation theology that met with criticism from across the theological 
spectrum. So bad was it that John Paul issued a second document, sup- 
posedly on liberation theology’s “positive” aspects, but in fact it was 
another assertion of the Vatican’s right to judge the movement. While 
consoling to conservatives, the documents have had virtually no impact 
on theologians, seminaries, or most episcopal bodies. 

Similarly ambiguous, if not counterproductive, have been disciplinary 
measures like those aimed at Boff and others. The most immediate im- 
pact of Boff’s silencing was to increase his popularity and the reach of 
his ideas. After the silencing, Church: Charism and Power became a 
best-seller in Europe and sold 50,000 copies in Brazil; he even became 
something of a celebrity among poor Brazilians. According to Brazilian 
Bishop Adriano Hipolito: “These [poor] are humble people. . . . Before, 
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they did not know who Leonardo Boff was and they didn’t know or 
care much about liberation theology. Now, everyone knows” (quoted in 
Lernoux, 1989, p. 110). Seeing the mess made by the affair, John Paul 
moved to mend fences with the Brazilian Church in a way that affirmed 
the validity of liberation theology. 

John Paul also has been willing to cooperate with secular powers on 
matters of common concern, as with the mutual U.S.-Vatican distaste 
for clerics in the Sandinista government. Even here, however, John Paul’s 
pragmatism emerged when it appeared that White House efforts to dis- 
lodge the Sandinistas might not work and that the priests would stay 
despite Church disciplinary measures. Toward the end of the Sandi- 
nistas’ tenure, the Vatican brought pressure to bear on pro-contra Car- 
dinal Miguel Obando y Bravo of Managua to improve relations with the 
Nicaraguan government (Lernoux, 1989, p. 387). 

Without a doubt, the method most feared by liberation theology sup- 
porters has been the replacement of progressive bishops (at retirement, 
death, or by administrative maneuver) with conservatives. Progressive 
Catholic publications regularly run alarmed headlines on yet another 
papal appointment sure to bring down the curtain on liberation theology 
and similar innovations (for example, Martins, 1989a). 

The importance of this power to appoint bishops—which the papacy 
acquired only in recent times—is considerable. If applied single-mind- 
edly, and over a long enough period, one pope can indeed dramatically 
affect later events. Were John Paul to appoint enough bishops opposed to 
the anticapitalist trend in the Latin American Church, eventually this 
might undermine my argument (and become a nonstructural but en- 
trenched factor rather than a contingent one). But for a variety of reasons, 
this appears most unlikely; the impact of episcopal appointments on 
changing the anticapitalist movement in the Church seems to be vastly 
overrated, serving more to rally progressives than anything else. This is 
the case for three reasons. 

For one, the primary criteria that seem to operate in John Paul’s choices 
for bishops are not directly related to liberation theology, capitalism, 
or economic justice. Rather, they are concerns with women, sex, and 
authority. There are many examples of bishops who publicly support tra- 
ditional teachings on sex, offer deference to Rome, and do not endorse 
ordination of women, but who nonetheless are opposed to capitalism 
and support liberation theology. John Paul is indeed appointing a dispro- 
portionate number of conservatives, but that in itself predicts nothing 
relevant to the thesis at issue. There is a poor fit between the appar- 
ent selection criteria and economic/social views, which would seem to 
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dilute the impact of episcopal appointments as a means of blunting the 
anticapitalist trend. 

Second, bishops are affected by their surroundings in ways that make 
predictions based on their preappointment views open to question. The 
“conversion of bishops” is an ongoing process, one that may affect even 
John Paul's appointees to Third World dioceses. While such changes 
in direction cannot be predicted in individual cases, neither can they 
be discounted. Many episcopal “radicals” (for example, Helder Camara, 
Romero) were appointed with impeccable conservative credentials, only 
to be changed by their pastoral experiences (Adriance, 1986). 

Finally, papal mortality must be considered. It assumes too much to 
predict that bishops will behave similarly under the next pope as under 
the present one. Should the next conclave choose someone whose tem- 
perament and vision are more like John XXIII’s or Paul VI’s, bishops 
appointed as conservatives by John Paul II may well behave in surpris- 
ing ways—much as those appointed by Pius XI and Pius XII produced 
Vatican II and Medellin. 


SUMMARY: POLITICAL ECONOMY, ECCLESIOLOGY, AND THE 
ANTICAPITALIST TREND 


One is struck by the structural nature of political and economic problems 
of Latin America in particular, and Third World regions more generally. 
Also strikingly apparent is the limited number of options available to 
the Church in pursuing its many objectives. Overall, these processes, 
limits, and objectives suggest a more anticapitalist direction for the Latin 
American Church in the years to come. 

This position can be affirmed, as demonstrated, with full recognition 
of countertrends and contrary evidence. Stated simply, the factors sup- 
porting an anticapitalist direction are more fundamental, more deeply 
rooted, than are those undermining it; the latter depend more fully on 
multiple contingencies and confluences and thus are less reliable as 
future indicators. A summary is offered in table 5. 

Chapter 2 suggested that political economy and ecclesiology might 
provide useful axes of analysis in this study. The present chapter pro- 
vides evidence that political economy and ecclesiology, considered sepa- 
rately and in tandem, do indeed advance understanding of the Church 
and social ethics. 

The Church in Latin America clearly stands on a political-economic 
base of poor and uninfluential people (level one re). Unlike those in the 
U.S. Church, the faithful are not primarily middle-class or among the 
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Table 5 Will the Latin American Church Become More Anticapitalist? 


Yes 


Political / 
Economic 

Level Factors 

Structural Endurance of 
core-periphery 
relations 
Secular trends 
in the world- 
system 
Antisystemic 
movements 

Non- Periodic crises 

structural (e.g., debt) 

but 

Entrenched 

Contingent 








No 
Political/ 

Religious Economic Religious 
Factors Factors Factors 
Religious Capitalist Curial 
competition Opposition bureaucracy 
Clergy 
shortage 
Diversity of 
ecclesial 
actors 
Class 
composition 
of Latin 
American 
Church 
Papal/official Neo- Opposition 
documents conservative within 
Pastoral movement Third 
innovations/ World 
experiences churches 
Religious Opposition 
orders/con- from First 
gregations World 

churches 
Grass-roots 
resistance 
Support 
from other 
churches 
Quality of 
theologians 

Pope John 


Paul II 
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powerholding sectors; the Latin American Church is relatively poor, not 
affluent. 

The political-economic critique of society offered by the Latin Ameri- 
can Church at nearly all levels is a radical one (level two pe), one likely to 
become more radically anticapitalist in years ahead. While that critique 
is not unchallenged (for example, CELAM’s retreat}, it is sufficiently well- 
entrenched to > shifted the terms of di 
‘procapitalist orientations. | 
~~ Examining these two levels of political economy, one sees no funda- 
mental contradiction between the composition of the Church’s base and 
the nature of its political-economic critique of the status quo. That cri- 
tique, although radical in substance, accords with the lived reality of the 
bulk of Church members. It further enhances the Church’s credibility 
with the poor. 

In addition, the structural nature of the region’s political and economic 
problems is likely to increase social pressures and hardships on the poor. 
This ongoing squeeze, from crises rooted in the region’s peripheral loca- 
tion in the world economy, will make the Church’s radical political- 
economic critique even more compelling. A retreat from this critique in 
the face of increased impoverishment and exploitation would be suicidal 
for the Latin American Church—a point not lost on Pope John Paul II. 

This alignment of political-economic base and critique is neither auto- 
matic nor inevitable; indeed, the Latin American Church operated for 
decades without such a convergence. What made it possible was a set of 
intervening variables best understood as a shift in ecclesiology. Without 
such a shift, the convergence would have been improbable at best, and 
one unlikely to endure. 

This ecclesiological shift is best manifested, not surprisingly, in the 
ceBs. By providing a space for nurturing and protecting a more demand- 
ing idea of faith, the cEBs embody a “tight ecclesiology” operating within 
the Latin American Church. In terms of the two levels of political econ- 
omy considered here, the cEBs act as vehicles for poor, marginalized 
Catholics, places where they can reflect on their situation and praxis 
without the smothering presence of upper-class believers. The CEBs act 
as two-way conductors for the radical political-economic critique; they 
make such a critique both possible and necessary. 

Significantly, however, the cess as a tight ecclesiological manifesta- 
tion are not isolated from the larger Church. The critical importance 
of para-ecclesial actors is apparent, for such agents link together the 
two ecclesiological tendencies—often with stress and negotiation, to be 
sure. These agents make possible the preservation of a congregational 
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element within Catholicism, a development that would have surprised 
(or refuted) Weber. 

This tight ecclesiology is a development with a future in the Latin 
American Church. Although not a majority phenomenon, the ces are 
setting much of the agenda for the rest of the Church; the tight ecclesi- 
ology sector is more dynamic, creative, and capable of solving problems 
than the loose ecclesiology sector, especially with regard to the problems 
and faith of the poor and marginal. The cess and similar manifestations 
of tight ecclesiology would not be easily replaced in Latin America, so 
critical have they become in many areas. 

So, political economy and ecclesiology do seem to help advance our 
understanding of the prospects of the Latin American Church. Those 
prospects are likely to involve a greater faith-based opposition to capi- 
talism and its attendant social order. 


4 
U.S. CATHOLIC NATIONALISM 


What I do mean by Americanization is the filling up of the heart with love for 
America and her institutions. It is the harmonizing of ourselves with our sur- 
roundings, so that we will be as to the manner born, and not as strangers in a 
strange land, caring but slightly for it, and entitled to receive from it but meagre 
favors. It is the knowing of the language of the land and failing in nothing to 
prove our attachment to our laws, and our willingness to adopt, as dutiful citi- 
zens, all that is good and laudable in its social life and civilization.— Archbishop 
John Ireland 


U.S. Catholic Nationalism is used here to describe the ideological posi- 
tion that posits a harmony between living out one’s Catholic religious 
convictions and the obligations of American citizenship and civic re- 
sponsibility. More than positing a lack of conflict between religious and 
political loyalties, U.S. Catholic Nationalism at its strongest maintains 
a special affinity between the two: the United States as the hope of the 
_ world, and the Church as the hope of the United States. This vision | 
| of Church and Republic joined “in thorough harmony,” in a common 
| destiny, bringing out the best in one another (Dolan, 1985, pp. 308—9) 
The legacy of U.S. Catholic Nationalism is firmly rooted in the his- 
tory of the U.S. Church. While it did not arise without opposition, by the 
early twentieth century it had been established as the dominant position 
across the U.S. Catholic spectrum. And while some dissenting voices in 






The quotation from Archbishop John Ireland is given in Gleason (1973, pp. 291-92, 
and Dolan (1985, p. 302). 
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the Church have risen against it in this century, it remains the dominant, 
barely examined ideology of most American Catholics. 


EARLY U.S. CATHOLIC NATIONALISM 


Two major U.S. Catholic writers of the mid-nineteenth century, Orestes 
Brownson and Isaac Hecker, gave voice to the emergent religious nation- 
alism of the era. Brownson, writing in 1858, insisted that “our Catholic 
population shall feel and behave that a man may be a true American 
and a good Catholic.” He said that Catholic immigrants should shed 
their national identities and embrace Anglo-American culture in order 
to become true Americans (Dolan, 1985, p. 296). 

Brownson and Hecker, both influenced by Enlightenment ideals and 
enthusiasm, adopted the Puritan idea of American mission and destiny, 
but with the twist that Catholics, not Protestants, best represented that 
hope (Dolan, 1985, pp. 307—8). As Brownson wrote: 


The salvation of the country and its future glory depend on Catho- 
lics, and therefore they must prove themselves superior in intel- 
ligence, independence, public spirit, all the civic virtues, to non- 
Catholics, or else they will do nothing to save and develop American 
civilization. (quoted in Deane, 1978, p. 265) 


Hecker, the founder of the Paulist Fathers, had a progressive view of 
history in which the Holy Spirit becomes more manifest over time. As 
Dolan notes, Hecker believed 


that a new age was dawning and that the United States had a special 
destiny to usher in this new age for both church and world. The key) 
to it was Roman Catholicism. According to Hecker, the destinies o x) 
the United States and American Catholicism were so bound together — 
that Catholics alone would be able to guide the nation toward “its 
highest destinies.” (1985, p. 308) 


The drive to “prove” one’s loyalty to the United States was a com- 
monplace throughout the immigration decades. This desire to harmo- 
nize patriotism and creed received ongoing reinforcement from the anti- 
Catholic opposition that began in the mid-nineteenth century (Dolan, 
1985, p. 295). As Dolan observes: 


Strengthening the tenacity of the [Catholic] Americanists was the 

fear of public opinion. Catholics generally saw themselves as out- eo) 
é | 

siders in the United States, a minority group that was forced to suffer 
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persecution because of their religion. But the hierarchy desperately 
wanted to become insiders and be accepted as part of mainstream 
America. To gain such acceptance, Catholics had to shed any taint of 
foreign loyalties, customs, and languages. Time and again this argu- 
ment was used in Rome in defense of an Americanization policy. If 
the [ethnic] nationalists were to win the day, then Catholics would 
continue to remain outsiders and possibly even suffer because of 
such foreign separatism. Viewed in this manner, more than just the 
desires of one group were at stake: the very future of Catholics in 
the United States appeared to hang in the balance. (pp. 301-2) 


Opposition to the largely Irish-born and descendant Americanizers 
came from several European ethnic groups, most notably the Germans 
and Poles. With leaders like Bishop Thomas Foley of Chicago setting the 
pattern, the establishment of national (ethnic language) parishes became 
the norm in helping and controlling new non-English-speaking groups 
(Coughlin and Riplinger, 1981, pp. 102-3). The national parish scheme 
allowed for a more gradual assimilation process, a protection of national 
heritage and culture, and a structural network with interests often at 
odds with the hierarchy’s aims. 

The anti-Americanists carried ambiguous and ultimately contradic- 
tory ambitions. As much as the Americanizers, they wanted to demon- 
strate their loyalty to the United States; on the other hand, they “wanted 
to remain loyal to their own national heritage and strongly resisted any 
attempt to force them to abandon it” (Dolan, 1985, p. 302). Particularly 
for the German-Americans, the balancing act fell apart with the ar- 
rival of World War I. Given the manic patriotism of the era, their and 
other groups’ arm’s-length treatment of effusive Catholic-and-American 
rhetoric proved untenable (Dolan, 1985, p. 299). 

World War I and its aftermath had a decisive impact on the further 
development of U.S. Catholic Nationalism. 


The outbreak of World War I gave the Catholic hierarchy an oppor- 
tunity to demonstrate its patriotic Americanism, and the bishops 
did so with vigor... . 


World War I intensified the spirit of 100 percent Americanism to the 
point that all foreigners were suspect. Within the Catholic commu- 
nity, herculean efforts were made to demonstrate Catholic loyalty to 
the American republic. War-bond drives, fund-raising rallies, loyalty 
banquets, promotion of recruiting for the military, and episcopal 
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statements of patriotism were the order of the day. (Dolan, 198 5, pp. 
344, 299) 


The war smothered whatever doubts lingered about equating the Catho- 
lic heritage with the advancement of the United States. The National 
Catholic War Council, formed by the bishops in 1917 (and renamed 
the National Catholic Welfare Conference after the war) to coordinate 
Catholic patriotic activities, continued the patriotic thrust during the 
postwar years. During the 1920s, as the Church’s commitment to the 
national parish concept waned, the Ncwc orchestrated a massive “Cam- 
paign for Civic Instruction” to encourage citizenship and assimilation 
(Dolan, 1985, pp. 363—64). George Cardinal Mundelein, installed in Chi- 
cago in 1916 and an avowed Americanizer, boasted to Theodore Roose- 
velt that “there is hardly any institution here in the country that does so 
much to bring about a sure, safe and sane Americanization of immigrant 
peoples as do our parochial schools” (Kantowicz, 1983, p. 25). 

The postwar era, in another shift toward further Americanization, saw 
most Catholic leaders, lay and clerical, abandon their opposition to im- 
migration restrictions (Linkh, 1975, p. 177). The wartime halt on immi- 
gration gave Church leaders a glimpse of what might be possible, both 
in protecting the newcomers’ faith and developing their patriotism, if 
large-scale immigration were ended (Linkh, 1975, pp. 180-81). 


U.S. CATHOLIC NATIONALISM THROUGH MIDCENTURY: 
THE NEW DEAL AND ANTICOMMUNISM 


Catholic involvement in social reform efforts is of relatively recent ori- 
gin. The Church’s ideas of charitable care, which were institutionalized 
during the immigrant period, “reiterated the tradition of the old coun- 
try and never sought to challenge the economic system” (Dolan, 1985, 
p. 126). Fundamentally, the conservative, defensive cast of the Church’s 
outlook during the nineteenth century—suspicious of Protestants, wary 
of government reform efforts, and outside the reaches of progressive 
thinking (Dolan, 1985, p. 311)—made it largely a political spectator until 
the early twentieth century. The Church’s support for the labor move- 
ment, while reaching back to the 1870s, did not represent a dramatic 
exception. 

In February 1919 the Ncwc released the “Bishops’ Program of Social 
Reconstruction,” a manifesto of social reforms that the Church would 
advocate throughout the coming two decades. Written by Father John A. 
Ryan (later nicknamed “the Right-Reverend New Dealer” by one critic], 
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the document advocated a minimum wage, a minimum working age, 
public housing, laws enforcing the right of workers to organize, old age 
insurance, sickness and unemployment insurance, regulation of pub- 
lic utilities, control of monopolies, and labor-management partnerships 
in the form of co-ops and worker stock ownership. The unprecedented 
document reflected the growing institutional confidence of the Church 
hierarchy and the strong role that Ryan would continue to play in Catho- 
lic activist circles for decades to come. As Dolan (1985, pp. 343-44) 
observes: 


The genius of Ryan was his ability to merge Catholic social thought 
with the American current of reform. The basis for this merger was 
the natural-law tradition. .. . Prior to him, Catholic reformers had 
operated more from the principle of expediency, what the times de- 
manded, than from principles articulated in a coherent social ethics. 


Ryan changed that by formulating a system of social ethics that was 


both very Catholic and very American.\Thenceforth, the natural-law 


tradition would become the keystone of American Catholic social 
thought. 


Another factor pushing Church leaders into the eventual New Deal 
coalition was their extreme antiradical, anti-Bolshevik orientation. In 
the United States the primary use of Rerum Novarum (1891), Leo XIII’s 
landmark encyclical legitimating labor organizing for Catholics, was as 
an antisocialist cudgel aimed at the Catholic working class (Dolan, 1985, 
Pp. 336-37). In the wake of the Bolshevik Revolution and later the Span- 
ish Civil War, the U.S. Catholic leadership was ahead of the rest of the 
country in opposing communism. These leaders, including liberal organs 
such as Commonweal, criticized FDR’s decision to recognize the USSR 
in 1933. In 1938 the U.S. bishops warned the faithful on the “spread of 
subversive teachings” and called for a Crusade for Christian Democracy 
to instill civic and social virtues (Crosby, 1978, p. 6). It was not long be- 
fore the benefits of an anticommunist stance became apparent to U.S. 
Catholic leaders. As David O’Brien observed: “In fighting the red peril 
the Catholic could dedicate himself to action which was both Catholic 
and American. Few would disagree that he was proving his worth as an 
American and demonstrating the compatibility of faith and patriotism” 
(O’Brien, 1968, p. 96). 

Anticommunism was to be the final cement in U.S. Catholic Nation- 
alism. Nearly all sectors of the Church could join in this common 
religious-patriotic exercise. Church liberals in the labor movement were 
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especially active in the purge of communists in the post-World War II 
era and in establishing rivals such as the Association of Catholic Trade 
Unionists (Crosby, 1978, pp. 21-22). 


Catholic anticommunism was reinforced by the anticommunism 
of the American political culture. Anticommunism had become a 
common denominator, the bulwark of both true Americanism and 
authentic Catholicism. The Catholic leadership, in combining these 
explosive elements, had mixed a heady brew that fired the blood of 
American Catholics for at least two decades. (Crosby, 1978, p. 11) 


Communism, to the Catholic leadership of the 1950s, represented 
both the oppression visited on Catholics behind the Iron Curtain and a 
threat to the prosperity and freedom the Church had come to enjoy in the 
United States. It threatened the “brick-and-mortar” Catholicism of the 
1920-60 era, when “it was a matter of pride to have a magnificent church 
and a large complex of parish buildings housing school, faculty, and 
clergy” (Dolan, 1985, pp. 350-5 1). The Church’s institutional capabilities 
also had grown during the period, with systematization of finances aoe 


management proceeding apace and priests often made bishops becau 
of their fund- raising acumen (Dolan, 1985, pp. 354-55). 


McCarthyism marked the apex of Catholic anticommunism. Correct 
or not, the anticommunist zeal of the 1950s has become identified in 
a special way with Catholic anticommunism. While many Catholic lib- 
erals—those at Commonweal, Bishop Bernard Sheil of Chicago, and 
others—attacked McCarthy throughout his crusade, they did so as part 
of a disagreement over means, not ends. Liberals were often embarrassed 
by McCarthy’s crude style and more concerned with advocating anti- 
poverty reforms to eviscerate Marxism’s appeal (Crosby, 1978, pp. 19-20, 
55-56). 


For all their differences, however, both Catholic liberals and con- 
servatives shared a core of common values and beliefs. Both were 
passionately, even obsessively, opposed to communism, profoundly 
convinced that it represented the greatest of all possible dangers to 
both church and Republic. Both shared a brand of patriotism that one 
can only describe as strident, though the conservatives outdid the 
liberals in this department. Both liberals and conservatives found in- 
spiration in the teachings of the church, though they selected differ- 
ent traditions. .. . Neither, finally, doubted the gravity of the church’s 
confrontation with communism, though the liberals were quicker 
to perceive the reduction of tensions that came in the early 1950s. 


Y 
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Most important of all, [Catholic anticommunism] demonstrated 
that the religious and political convictions of American Catholics 
had become inextricably entwined. Religious practice had become 
oliticized, and political beliefs had been elevated to tatus of 
_religious creed.} Religious and political values were thus tending to 
merge and to reinforce each other. (pp. 22-23, 171-72) 









The convergence of anticommunism and Catholic acceptability 
reached one peak, to be sure, with the presidential election of John F. 
Kennedy in 1960. While many scholars point to the event as proof of 
the fully Americanized status of Catholics, it may be true that Kennedy 
would have remained unelectable without the previous decade’s anti- 
communist crusade; the 1950s was also an era of insurgent anti-Catholi- 
cism, led by Paul Blanshard. Kennedy’s willingness, even eagerness, to 
reassure Protestant clergy in Houston that his Catholicism would affect 
his policies not at all was also important (Cuddihy, 1978, p.71). 


CIVIL RELIGION AND U.S. CATHOLICS 


A series of setbacks, progressions, and paradoxes for religious communi- 
ties in the United States occurred during the 1960s. For Catholics, it was 
the era of Vatican II, a time of renewed openness to “the world” and its 
problems, a reorienting in liturgy, spirituality, and self-definition (eccle- 
siology), and a time of dashed hopes, undermined truths, and a plummet 
in clergy vocations. For the Protestant mainstream in the United States it 
was a time of falling numbers and even faster-falling confidence as move- 
ments of blacks, women, and minorities undermined the false univer- 
salism of the mainstream’s cultural discourse (Coleman, 1988, p. 244). 
For all believers and unbelievers it was the era of civil rights and black 
power, Vietnam and the counterculture, and the end of U.S. worldwide 
hegemony—in all, an era of profound structural changes in the world 
economy, national politics, and political culture. 

While debate on the utility of civil religion as an analytic framework 


continues, I am persuaded that many powerful groups and institutions 
seek to fashion ideologies and discourses best described as types of civil 


religion. Robert Bellah is perhaps the most important sociologist study- 
ing U.S. civil religion. He defines civil religion as “that religious dimen- 
sion found, I think, in the life of every people, through which it interprets 
its historical experience in the light of transcende ity” (1975, Dp. 3). 
Such a definition seems too abstract in its processes, as if the “people” 
(rather than identifiable blocs, groups, and individuals) together con- 
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struct and promote such interpretations. More to my liking, Coleman 
describes civil religion as those stories, symbols, metaphors, and myths 
which a nation’s elite seeks to 


make some sense of [the nation’s] continuity and meaning in world ny 
history and its collective identity and vocation vis-a-vis other na- 
tions and its own citizens. What does it mean—in terms of ultimate 
vocation and moral identity—to be an Israeli, an American, or a 
Frenchman? (Coleman, 1982, p. 109) 


Civil religion, in this perspective, must be “carried” by organizational 
“vehicles” (Hammond, 1980, p. 44). Until recent years the mainline Prot- 
estant denominations carried this cultural self-understanding with sup- 
port from the secular state. In its fundamentals all civil religion acts 
as an integrative force affirming the status quo in the sense meant by 
Rousseau, for whom 


Civil religion was not to be just another religion; its purpose was 
precisely to harmonize religion and politics. . . . Civil religion is 
religious because it is necessary that citizens be disposed to “love 
their duties.” It is civil because its sentiments are those of “socia- 
bility, without which it is impossible to be either a good citizen or 
a faithful subject.” (Hammond, 1980, pp. 42—43) 


USS. civil religion, as Bellah has maintained in works as diverse as 
Beyond Belief and Habits of the Heart, has been characterized by over- 
lapping and often conflicting strains of biblical virtue and ethics and a 
utilitarian, maximizing individualism/ The former, focusing on norms 
such as liberty, justice, and charity, “understood in a context of theo- 
logical and moral discourse which led to a concept of personal virtue as 
the essential basis of a good society,” has suffered greatly at the hands 
of a utilitarianism that has eroded personal virtue in the direction of a 
generalized “decline of belief in all forms of obligation” (Bellah, 1975, pp. 
ix—x). 

Detailed analyses of the religious and secular contents of American 
civil religion have been produced in recent years (Bellah 1975; Bellah 
and Hammond, 1980; Wuthnow, 1980; Tipton, 1982; Lee and Cowan, 
1986). The fate of the carriers of that civil religion until recent times, 
the so-called mainline churches, deserves further attention. 

Roof and McKinney (1987, pp. 73-75) offer five qualities that typify 
a mainline denomination: group size, power, vitality, support for the 
“American Way,” and a lack of religious/secular tension. The mainline 
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civil religion was traditionally carried by churches associated with the 
National Council of Churches, including the Episcopal and Presbyterian 
churches, the United Church of Christ, the United Methodist Church, 
and two of the major Lutheran denominations. As has been documented, 
all suffered serious declines in numbers and influence beginning in the 
1960s and continuing into recent years (Roof and McKinney, 1987, p. 150; 
Hoge and Roozen, 1979; Roozen, 1984; McKinney and Hoge, 1983; Hoge, 
1979; Kelley, 1972). During the 1970s mainline denominations saw num- 
bers decline as follows: United Presbyterian (19 percent); Disciples of 
Christ (17 percent); Episcopalian (15 percent); United Church of Christ 
(11 percent); United Methodist (9 percent) (Chalfant et al., 1981, pp. 45 5— 
60). Roof and McKinney, in situating the significance of this mainline 
decline, observe: 


The mainline churches over the years have served as bridging insti- 
tutions, as “trustees” of the society’s values. Stressing nurture as 
well as conversion, and public as well as private faith, they have 
played an important role as a culture-shaping force; by linking the 
fate of individuals and congregations with the country, they helped 
create a sense of moral community and national unity. In actual 
practice they have engaged in what Benjamin Franklin described as 


a “publick religion’/ the interpretation of American life in relatio 


to a transcendent order} This has meant reflecting critically upon 
national and group experience from the vantage point of the Judeo- 
Christian heritage an inclusive vision of public order and societal 


well-being. (1987, p. 26) 
\ Mainline Protestantism no longer effectively serves in such a capacity\ 


Martin Marty notes that the mainline churches benefited from their 
close ties with the dominant order up through the 1950s and suffered sig- 
nificantly when that order’s world power and credibility began declining 
in the 1960s (1976, p. 71). According to Roof and McKinney, “So wedded 
were the liberal, mainline churches to the dominant culture that their 
beliefs, values, and behavior were virtually indistinguishable from the 
culture” (1987, p. 22). Hammond points beyond numerical shifts to other 
evidence of decline in mainline civil religion, including the increased 
appearance of cults and the rise of Evangelicalism, which, along with 
the abrupt turnabout in the “200-year pattern of mainline growth,” all 
“reflect a weakening of people’s national identity, a reduction in their 
national faith” (1983, pp. 156—57). 

Having grown close to the mainstream by the late 1950s, the U.S. 
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Catholic Church experienced its own share of traumas during the 1960s. 
According to Roof and McKinney (1987, p. 21): 


Though liberal Protestantism was the hardest hit, Catholicism 
hardly escaped the strains and tensions. Catholic membership grew 
during this period but at a slowing rate. More noticeable were the 
declines in religious participation, from 74 percent attending Mass 
weekly in 1958 to 51 percent in 1982. Declines in Mass attendance 
were most pronounced for young, upwardly mobile Catholics. Rising 
socioeconomic levels and rapid assimilation into American life after 
World War II led many Catholics to disregard much of their immi- 
grant heritage, and Vatican II brought about a new climate of lay 
participation and freedom, inspiring greater religious individualism 
and choice. . . . Catholics joined the ranks of the mainline and in 
so doing took on both the burdens and the glory of identifying with 
the dominant culture. 


A decisive challenge to U.S. Catholic Nationalism, and to the prospect 
of a culture-shaping role for Catholicism in the United States, was the 
Vietnam War. The leadership of the U.S. Catholic community, its bish- 
ops and many theologians and laity, had never met a war it didn’t like 
before Vietnam. They continued to like—or at least support—the U.S. 
presence in Vietnam much longer than much of society, being among 
the last to abandon the war effort. 

During the Vietnam era protests, as Dolan writes (1985, p. 451): 


the bishops were notably absent. As a group they remained publicly 
silent until the early 1970s, when opposition to the war had already 
become quite widespread throughout the nation. Their one major 
contribution was a 1968 pastoral letter which supported the right of 
Catholics to conscientious objection. 


The bishops in a 1971 pastoral finally concluded that “at this point 
in history it seems clear to us that whatever good we hope to achieve 
through continued involvement in this war is now outweighed by the de- 
struction of human life and moral values which it inflicts” (Benestad and 
Butler, 1981, p. 78). Throughout the era the bishops continued to grant 
“a presumption of justice” to U.S. government policies toward Vietnam. 
Their pivotal statement on the war, although it was the first time as a 
body that the bishops had publicly opposed the government on a major 
foreign policy issue, generated little attention by 1971, so far were they 
in the rear of antiwar sentiment within the country (Au, 1987, p. 180). 
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While the bishops took some severe criticism for their long support of 
the war, Catholicism as a whole managed to avoid losing its legitimacy 
as an independent social force as the war’s unpopularity grew. This may 
have resulted from the emergence and visibility of the Catholic peace 
movement during the era, a “Catholic left” of laity and lower clergy that 
were among the more visible elements of the antiwar movement. At the 
episcopal level the National Conference of Catholic Bishops learned the 
advantages of a more critical brand of patriotism; by appropriating some 
of the moral force and themes of the Catholic left, but avoiding their 
fundamental critique of American imperialism and its irreformability, 
the Church’s institutional leaders steered a path from blind patriotism 
to the role of friendly critic necessary for establishment legitimacy in 
the post-Vietnam era. A similar course was steered by other establish- 
ment institutions, most notably the news media (Herman and Chomsky, 
1988). U.S. Catholic Nationalism, shorn of its naive excesses but with 
its fundamentals intact, survived Vietnam. 


A COMING “CATHOLIC MOMENT”? 


The U.S. Catholic Church moved through the 1980s with several serious 
internal problems—an aging and diminished number of clergy, conflicts 
over the role of women and minority groups, resistance to official teach- 
ings on sexual ethics, and more—but, from another angle, presenting 
evidence of considerable strength and potential as a cultural and politi- 
cal force. 

Catholics in the United States have been the largest “denomination” 
since the Civil War, now three times more numerous than the largest 
Protestant group (Southern Baptists) (Coleman, 1988, p. 236). Approxi- 
mately 28 percent of the U.S. population can be described as Catholic, 
between 53 and 67 million (the wide variation reflects differences in offi- 
cial Catholic Directory statistics and Gallup self-identification data; see 
Gallup and Castelli, 1987, pp. 1-9). Catholics now rank even or ahead 
of most Protestants, including mainline denominations, in most mea- 
sures of educational achievement, income, and social status; they are 
overrepresented in political leadership roles relative to population (for 
example, the U.S. House of Representatives and state governorships); 
and they are well represented among the cEos of top U.S. corporations 
(Coleman, 1988, p. 236). The United States is home to more Catholic 
colleges and universities (235) than any other nation in the world; and 
although down from a high of 5.6 million students in 1964, the Catholic 
parochial school system still educates 2.7 million students (Coleman, 
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1988, p. 242). So thoroughly and decisively have Catholics entered the 
middle class that one sociologist, David Leege, has remarked that “the 
cI bill may have had more of an impact on the Catholic Church than 
the Second Vatican Council” (J. Berger, 1987, p. 64). 

Having survived the 1960s more intact, confident, and energetic than 
the Protestant mainstream, the Catholic Church is seen by many ob- 
servers as well positioned to assume the culture-forming responsibilities 


once borne by the mainstream denominations! Among the most visible 


advocates of such a role is Richard John Neuhaus, a Catholic convert 
who as a longtime Lutheran theologian was associated with the neo- 
conservative Institute for Religion and Democracy. Neuhaus lays out his 
view (in which he is joined by such liberals as William Lee Miller) in 
The Catholic Moment: The Paradox of the Church in the Postmodern 
Era (1987). As he summarized it in another work, Neuhaus argues: 


I mean that this is the historical moment at which Roman Catholi- 
cism has a singular opportunity and obligation to take the lead in 

reconstructing moral Phifosophy for the American experiment in J 
[republican democracy. . One critical piece of the proposition is 
the manifest decline, if not collapse, of the Anglo-Saxon Protestant 
cultural hegemony in American life. The hegemony of “mainline” 
r “old-line” Protestantism has been on the skids for at least four 


decades, and its slide gives every appearance of being irreversible. 
(1986, p. 46) 


Neuhaus, Marty, and others are suggesting the time is ripe for some- 
thing like a “Catholic moment,” in which the Catholic community takes 
the lead in helping forge a religiously inspired but publicly accessible 
language of political discourse and norms; One Catholic > commentator 
has noted that the Catholic community does occupy the geographic and 
social-class “center” of American life and that it possesses a distinc- 
tive social agenda and moral language (Coleman, 1988, p. 245). Another 
wonders whether the Catholic moment must come on neoconservative 
terms (Higgins, 1988), without apparently doubting that such a moment 
is indeed possible or desirable. 

Many Catholic leaders are aware of the prospects for a “Catholic mo- 
ment” and are moving forward to meet it. Archbishop J. Francis Stafford 
of Denver spoke for many when, in an address on Catholics in the Bicen- 
tennial of the U.S. Constitution, he asserted that “the American Catholic 
community is in a distinctive position to offer leadership in the build- 
ing of a community of virtue capable of sustaining and developing the 
American democratic experiment today” (1987, p. 57). Stafford offers 
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three reasons supporting his claim: one, that Catholics have proved their 
loyalty to the American system; two, that “the classic Catholic natural 
law approach to moral reason may well become increasingly important 
as America works to create(a contemporary commiunity of virtuey’ pro- 
viding “moral concepts and language that can speak across the many 
pluralities of American culture”; and third, that the numerical and social 
strength of U.S. Catholicism suggests that “our community should as- 
sume a considerable burden of leadership in helping to define the terms 
of argument over civic virtue in the American third century.” Stafford 
notes that the “task of renewing the American experiment” is not solely 
for Catholics, but instead must be “a genuinely ecumenical and interreli- 
gious enterprise.” Still, he argues, “the possibilities of leadership in that 
common effort are now open to Catholics in a historically distinctive 
way” (1987, pp. 57-58). 

No formal invitation has been issued to the U.S. Catholic Church to 
play such a role in American culture. Nevertheless, at the highest levels, 
the Catholic Church has moved to assume the role, to fill the void created 
by the declining mainline hegemony. Whether by intuition or conscious 
design, the episcopacy in the United States has moved to position itself 
as a central voice in political/ethical discussions on the fundamentals of 
the American system. The most evident examples of this are the pastoral 
letters authored by the NccB on nuclear weapons and the U.S. economy. 


THE PASTORAL LETTERS 


Rather than being the products of establishment, flag-waving insiders, 
large parts the two major pastoral letters issued by the hierarchy in the 
1980s appear to some like an attack on the United States. To conserva- 
tive critics like Michael Novak, The Challenge of Peace: God’s Prom- 
ise and Our Response (1983) ignored the perils of communism and the 
special promise of the American experiment. Similarly, numerous busi- 
nesses and government leaders chided the bishops for economic naiveté 
and ingratitude in the pastoral Economic Justice for All: Catholic Social 
Teaching and the U.S. Economy (National Conference of Catholic Bish- 
ops, 1986). The letters, which are major policy and teaching instruments 
of the highest levels in the U.S. Church, do indeed criticize many impor- 
tant policies and practices of the U.S. government and American society. 
By leveling a religious, and specifically Catholic, critique against the 
workings of national economic and military policy, the demise of U.S. 
Catholic Nationalism would seem to have arrived; the Church is now 
willing to be a “sign of contradiction,” standing against much of the 
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dominant American mainstream, according to former NCcB Chairman 
James Malone (1986, p. 396). 

Such a conclusion, derived from a reading of the final texts of the 
two pastoral letters, might draw some support. More correct, however, 
is to read the entire pastoral process—the consultations, draftings, re- 
visions, and implementation—through the perspective of U.S. Catho- 
lic Nationalism. Rather than being rejected or even called into serious 
question, that ideological commitment framed, limited, and guided the 

“prophetic” movements of the Catholic Noa 7 a io 

The bishops have issued position papers on social topics throughout 
the twentieth century and on a regular basis since the formation of the 
uscc and NCCB in 1966. Most of these statements have been written by 
staff members, often presented in testimony before government agen- 
cies, and usually ignored. “Typically, bishops’ statements are published 
in pamphlet form and receive passing coverage in the press,” note Bene- 
stad and Butler (1981, p. v.). The process and attention given to the two 
1980s pastoral letters were altogether different. For both, the drafting 
committees (five bishops and various staff members and advisers) met 
with hundreds of experts in law, theology, economics, strategic studies, 
sociology, and related fields, with more than a dozen public hearings also 
involving testimony from the laity across the country (Gannon, 1988, 
p. 5). Each letter went through three drafts, with comment periods pro- 
ducing important revisions after each in a process lasting more than 
two years. In its breadth of consultation, openness of participation, and 
amount of attention it drew from people outside Church activist circles, 
the pastorals’ process was a genuine innovation. 

The internal structure of each letter reflected important value choices 
made by the bishops’ conference in matters of epistemology, audience, 
and competence. Both letters, in their first sections, develop distinc- 
tively Christian themes relevant to their subject matter§_a str ‘strong em=> 


(phasis < on biblic cal revelation) is evident, supplemented by sections on 
Catholic social cial teaching and Church history. In The Challenge of Peace 
(1983), a sustained theological examination of peacemaking, the life of 
Jesus and the biblical norms of reconciliation and conversion of life-style 
are developed in a systematic and nuanced fashion. Similarly, Economic 
Justice for All initially outlines “The Christian Vision of Economic Life,” 
a scriptural and theological evaluation of God’s lordship over created 
goods and the earth, the demands of discipleship, and the norms of the 
kingdom of God that are relevant to the community Jesus calls. 

After outlining the general principles and values they believe relevant 
to the issue areas, the bishops move into the realm of application and 
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public policy. Whereas the first sections were heavily dependent on Scrip- 
ture and Christian theological insights, each letter employs a natural law 
methodology when considering policy choices and options. This shift 
in epistemology, in turn, is related to the various audiences the bishops 
hope to address. Realizing that their theological arguments and language 
will apply primarily (and probably only) to committed Christians, they 
adopt a natural law framework to make themselves understood by state 
leaders, non-Christians, and other “people of good will.” This appeal to 
two audiences—to Catholics and to “men of good will”—was first used 
in John XXIII’s Pacem in Terris encyclical in 1963; before then, modern 
papal encyclicals were largely in-house matters for the Church. 

Finally, the bishops recognize that the pastorals’ sections on principles 
and applications carry different moral weight. Catholics are expected to 
give greater heed and respect to the principles the bishops derive from 
Scripture and tradition, and the bishops hope their policy choices, which 
they consider “prudential judgments,” will receive serious consideration, 
even while they acknowledge that different conclusions can be drawn by 
Catholics and other “people of good will” (Economic Justice (EJ), chap. 3, 
sec. 135). 

While the pastorals’ thematic first sections on war and peace, the 
just war and pacifism, and on the fundamental norms of economic jus- 
tice are more radical in their implications than are their policy judg- 
ments, the latter still are critical of many policies and priorities. The 
Challenge of Peace rejects any use of nuclear weapons against civilian 
population centers, advocates a no-first-use policy, calls for an interna- 
tional political authority that is truly effective, and links peacemaking 
to cooperative world development. It grants nuclear deterrence policy a 
“strictly conditional tolerance,” so long as efforts toward disarmament 
are making true progress. Economic Justice for All calls for experiments 
in workplace democracy and other labor-capital arrangements, rejects 
unregulated free-market approaches to social problems, calls for full em- 
ployment, jobs programs, increased support for domestic and interna- 
tional antipoverty and pro-development efforts, greater efforts on behalf 
of women and minorities, more generous and effective welfare programs, 
and support for family farms, among other things. By implication as 
much as by direct statement, it criticizes many of the postwar economic 
policies of the United States. 

Conservative critics of the two pastorals have assailed the bishops for 
being unpatriotic, ill-informed, captive to anticapitalist ideologies, and 
more. In contrast, the conclusion I advance is just the opposite. The 
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pastorals gave the bishops yet another opportunity to demonstrate their 

patriotism, their political acumen, and their belief in a capitalist world 
economy. U.S. Catholic Nationalism, rather than being undermined, 

‘stands affirmed and as definitive of the U.S. Catholic mainstream. 

Support for this admittedly controversial position can be found by 
carefully examining Economic Justice for All, the most recent and more 
far-reaching of the major pastorals. Four points are particularly relevant 
and should be discussed at length. 

(1) The bishops assume from the outset that the United States is a force 
for good in the international order, and they do not seriously consider 
that such a view might not accord with the lived experience of their 
coreligionists in other countries. The bishops’ judgment is that “U.S. 
policy toward the developing world should reflect our traditional regard 
for human rights and our concern for social progress” (EJ, sec. 264). Ques- 
tions of imperialism, political or economic, do not merit even passing 
consideration. Nowhere do they confront—even to dismiss—assertions 
like those of the Brazilian Frei Betto, who claims that “the supposedly 
freest nation—the United States—is undoubtedly the one that most op- 
presses the Third World” (1988, p. 56). 

In their uncritical belief in the fundamental goodness of the United 
States—in which “mistakes” or “errors” have been made, to be sure, but 
none that change the nation’s fundamental benevolence—the bishops 
demonstrate one of the fundamental ideological pillars of U.S. elite opin- 
ion. Herman and Chomsky have noted the phenomenon as it relates to 
US. intervention in Vietnam—a result of “good intentions,” a “noble 
purpose” pursued naively, an example of America’s “selfless policies” 
in the world—in which no amount of evidence could shatter the as- 
sumption of U.S. virtue and goodness (Herman and Chomsky, 1988). The 
bishops’ pastorals point out where “regrettably, we have fallen short” 
in our attempts to do good in the world (EJ, sec. 264). That the United 
States might be experienced as anything but a virtuous presence scarcely 

(2) For all their “prophetic” and courageous rhetoric, at no point do the 
bishops seek a structural analysis of U.S. power and prosperity. In short, 
as the brothers Boff correctly note, “what is missing. . . is an analysis 
and a critical understanding of(what capitalism really represents” \Boff 
and Boff, 1987, p. 23). Rather than examine capitalism, the bishops seek 
to hide(behind-an economic agnosticism that is “pragmatic” in nature. \ 
They are content to note that “we live in a “mixed” economic system 
which is the product of a long history of reform and adjustment. It is in 
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the spirit of this American pragmatic tradition of reform that we seek 
to continue the search for a more just economy” (EJ, sec. 131). The bish- 
ops claim that Catholic social thought has rejected the “ideological ex- 
tremes” of laissez-faire and communism, along with the view that “the 
capitalist system is inherently inequitable and, therefore, contradictory 
to the demands of Christian morality . . .” (EJ, secs. 128-29). The state- 
ment, as a summary of twentieth-century papal encyclicals (through the 
1960s), is minimally correct as it stands; that the bishops use it to signal 
_heitCunwillingness to discuss the legitimacy of capitalism is unfortu=> 
‘nate) It is a selective appeal to authority of a rather dubious nature, and it 
can only undermine the bishops’ desire to be taken seriously as a group 
knowledgeable about how their society functions. This refusal to exam- 
ine the fundamental workings of capitalism is all the more curious since 
it comes less than fifteen years after they approved a more systematic, 
structural examination of world capitalism and the United States. That 
document was entitled “Development-Dependency: The Role of Multi- 
national Corporations,” and was issued by the U.S. Catholic Conference’s 
Department of Social Development and World Peace in August 1974. 
The Canadian Catholic bishops, in a major pastoral on their country’s 
economy, dared to provide a structural analysis of their situation. By 
focusing on the distortions and injustices intrinsic to capitalism (and 
recent changes in the composition of capital worldwide), the Canadian 
bishops brought down on themselves a storm of criticism from Cana- 
dian business and government elites within and outside the Church. 
The different analytic methodologies of the U.S. and Canadian hierar- 


chies is instructive and illustrates the degree to which the U.S. Church 
is unwilling to scrutinize the system in which it has prospered.) 


(3) Many considerations and factors converge to form a nonconflic- 
tive, functionalist picture of U.S. society and world politics that pervades 
the bishops’ social vision in the pastoral. The bishops continue a tradi- 
tional Catholic reliance on the “common good” as a prime criterion for 
evaluating public policy (see, for example, EJ, intro., sec. 23; sec. 296). 
Difficult questions of what the common good might be in a seriously 
class-divided country and world are avoided insofar as the bishops have 
decided against any serious analysis of capitalism. Allied with ethics 
of the common good is a sense that a renewed spirit of cooperation 
among powerful groups can help reconcile differences; the possibility 
of fundamentally contradictory interests, either domestically or inter- 
nationally, is nowhere entertained. The bishops title their last section, 
encompassing their boldest policy recommendations, “A New American 
Experiment: Partnership for the Common Good.” In it, they assert: 
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The United States prides itself on both its competitive sense of 
initiative and its spirit of teamwork. Today a greater spirit of part- 
nership and teamwork is needed. . . . Only a renewed commitment 
by all to the common good can deal creatively with the realities of 
international dependence and economic dislocations in the domes- 
tic economy. (EJ, sec. 296) 


The pastoral’s call for “experiments in economic democracy” and co- 
operation—in the workplace, at local and regional levels among busi- 
ness, labor, and government, and at the national and international levels 
—seems to repackage the organicist, corporatist view of society typi- 
cal of medieval Catholic moral theology and expressed in the twentieth 
century in Quadragesimo Anno (1931). The pastoral’s recommendations 
throughout have a distinct corporatist flavor to them, albeit of a more 
modern, tripartite variety. The bishops call on elites to renew their “civic 
commitment” to the common good, warning that “in the absence of 
a vital sense of citizenship among the businesses, corporations, labor 
unions and other groups that shape economic life, society as a whole is 
endangered” (EJ, intro., sec. 66). 

Having avoided any consideration of potential class conflict, the bish- 
ops seek to portray social reality in as nonconflictual a light as possible in 
the face of glaring evidence to the contrary. Like the political elites whom 
Alan Wolfe (1981) claims have chosen high levels of economic growth as 
a way to avoid divisive questions of distributive justice, the bishops seek 
high-growth, nonconflictive, positive-sum solutions to economic prob-_ 
lems. These fit the pastoral’s functionalist assumptions and “pragmatic” 
unwillingness to challenge the legitimacy of existing institutions and 
processes. 

Building on their notions of a generalizable common good and politics 
as a cooperative enterprise, the bishops hope to speak a moral word to 
powerholders. Indeed, one of the most significant qualities of both pas- 
toral letters is the extent to which they are addressed to persons of power 
rather than to the dispossessed or oppressed on whose behalf the bishops 
claim to speak This “Constantinian bias” of peaki This “Constantinian bias” of seeking influence through 
the consciences of powerholders dates back at least to the fourth cen- 
tury; its accommodationist perspective fits well with the nonconflictual 
posture the bishops adopt. 

So, despite their intention “to stand with the poor everywhere” (E/, 
sec. 260), the bishops do so in ways that do not at all confront the limits 
of existing arrangements. Powerholders in U.S. capitalism are urged to 
act more charitably and morally, with the bishops never questioning 
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whether even the saints would find it possible to humanize a capital- 
ist system. Seeking the common good primarily by means of appeals to 
the powerful allows the bishops to appropriate the prophetic and moral 
legitimacy of the “option for the poor” in ways that do not call into ques- 
tion their fidelity to U.S. capitalism and the system that has been so good 
to the U.S. Catholic middle class. 

(4) A methodological strategy of considerable importance undergirds 
the bishops’ main pastorals in a way that strengthens the dominance 
of U.S. Catholic Nationalism. Both pastorals are divided into biblical/ 
theological and public policy sections. The former use the language of 
faith, see themselves as addressed to committed Christians, and seek to 
describe distinctively Christian or Catholic perspectives on the matters 
at hand. The policy sections employ the language of natural law (ethical 
reasoning open to all, without theological or religious orientations); ad- 
dress themselves to all people “of good will,” especially to powerholders 
(Christian and non-Christian); and seek to define policy directions ac- 
ceptable to a wide range of people, including those far removed from a 
Christian or Catholic moral perspective. 

The pastorals claim greater authority for their biblical/theological 
reflections than for their policy recommendations, on which they ac- 
knowledge people of good will may disagree. And while the biblical/ 
theological material could have been interpreted in a more radical or 
demanding way, the nature of the texts and theological traditions used 
by the bishops push their reflections in a more radical direction (at the 
level of principle at least) than the bishops might otherwise be inclined 
to travel. The pastoral on economics talks of the demands of discipleship 
(chap. 1, pt. 4), the purpose of created goods (chap. 1, sec. 34), Old and 
New Testament reflections on wealth (chap. 1, secs. 30-39, 41-52), and 
more—all themes that, on their own terms/challenge the legitimacy o 

But if the biblical/theological reflections promise potential conflict 
with secular power, the policy sections quickly minimize that poten- 
tial. As Stanley Hauerwas observes, the two sections are poorly, if at all, 
integrated; the moral demands of the first section are quickly watered 
down or forgotten in the policy sections (1985, pp. 15-16, 179). So little 
impact do the biblical/theological reflections have on policy (in accor- 
dance with natural law methodology) that the former begin to look like 
religious gloss on an essentially nonreligious document. In terms of size 
and public attention, the natural law policy sections dwarf the biblical/ 
theological ones; the two stand more like unrelated treatises than as 
parts of a whole. The biblical/theological perspectives do not stand in 
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judgment of the policy recommendations, for as products of natural law 
reasoning the latter must be evaluated with concepts open to all people 
and not with “confessional” criteria. 

Without taking a position for or against the legitimacy of natural law 
theology, one can still observe that while a natural law perspective under- 
mines the pastoral’s worth as a Christian document (in terms of helping 
Christians explore the implications of their specifically religious com- 


mitments)}, it does serve to reinforce the citizenship credentials of the 
ews Citizenship credentials of the — 


U.S. Catholic community. By using a natural law approach, the bishops 
can plead innocent to trying to impose their religious vision on secular 
society; rather, they seek merely “to add our voice” to the public dis- 
cussion in tasks that “seek the cooperation and support of those who 
do not share our faith tradition” (EJ, chap. 1, sec. 27). This return to an 
ethic centered in natural law, after a move toward more e biblically based 
ethics since Ren (CIES 1982), is part ‘of the larger movement to 
fill the void in public culture mentioned earlier. A biblical and theo- 
logical orientation speaks primarily to the Christian community—its 
obligations and traditions, its values and discipleship—and little, if at 
all, to secular power. Natural law, in contrast, seeks common ground 
with secular norms—invariably, it seems, by watering down Christian 
norms to a “least common denominator” sufficiently nonthreatening to 
secular power—and says little of substance regarding the implications 
of the distinctively Christian vocation. 

The choice is clear: natural law approaches are more serviceable in co- 
operating with secular power (at least on economic and military matters) 
than are some biblical/theological approaches. The former are perfectly 
compatible with acting as good and loyal citizens who, far from challeng- 
ing the system’s legitimacy, add to it by providing a revitalized language 
of public discourse and civil religion. Biblical/theological modes of dis- 
course, which had received renewed appreciation since Vatican II, are 
again consigned to “sectarians” whose “privatized morality” cannot be 
expected to help build the moral and spiritual fiber of the United States. 

In weighing the tasks—dialogue with the faithful or dialogue with 
secular power—the bishops have chosen the latter as more important. 
Dialogue with the faithful on matters of economic justice, were it done 
seriously and without regard to secular opinion, would open the Church 
to renewed charges of “separateness” or “un-American-ness.” Dialogue 
with secular power, particularly on terms amenable to that power, en- 
hances the respectability and American-ness of U.S. Catholic spokes- 
men—another step ahead in the history of U.S. Catholic Nationalism. 
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U.S. CATHOLICISM AND HISPANICS 


At least a few commentators have expressed the belief (or hope) that the 
middle-class bias of the U.S. church might be mitigated by the influx 
of new immigrant (primarily Hispanic) Catholics into the United States 
(Coleman, 1988). As the largest minority group within the Church, so 
the scenario goes, poor and newly arrived Hispanics might constitute 
a powerful counterpoise to the world of U.S. Catholic Nationalism by 
forcing the Catholic mainstream to take account of the Church’s reality 
as a Third World institution (as well as its own roots as a multinational 
community of poor and working-class migrants). 

This thesis has a surface plausibility. According to some estimates 
(Greeley, 1988), Hispanics will make up about one-fourth of the U.S. 
Catholic Church by the year 2000. The new Hispanic immigrants are 
in fact poorer, less educated, and younger than the rest of U.S. society 
and the U.S. Church (Gonzales and LaVelle, 1985, chap. 1). In terms of 
sheer size (currently around 12 million U.S. Catholics are of Hispanic 
origin, according to Greeley, 1988, p. 61) and demographic/cultural quali- 
ties, the new immigrants cannot help but change the nature of the U.S. 
Catholic Church away from nationalism and middle-class values, at least 
according to people subscribing to this position. 

A more nuanced evaluation suggests, on the contrary, that the new 
Catholics are unlikely to weaken the hold of U.S. Catholic Nationalism 
as the mainstream ideology of American Catholics. Several factors indi- 
cate that the Hispanic (or Asian) Wave will not alter the Church in ways 
remotely comparable to the surge in Catholic immigration between 1820 
and 1920. 

The first, and most important, barrier to such transformation is class. 
Nineteenth-century immigrants were greeted on arrival by a multiclass, 
relatively small Church community. Current immigrants are confronted 
by a Church of “comfortable middle-class status,” large and powerful, 
that is not “immersed in the lives of the newcomers as it was with 
the European immigrants” (Fitzpatrick, 1988, p. 11). The newcomers are 


neither numerous nor powerful enough to remake the U.S. Church; they _ 
will be fitted to it, or they will leave (as haye nearly 1 million Hispanic 


Catholics since 1973) (Greeley 1988, p. 61).} 

Second, this merger will take place on terms that put forward main- 
stream Catholicism as normative, to the detriment of immigrants’ native 
culture. Despite assurances from the U.S. hierarchy that “integration, 
not assimilation” is their goal (National Conference of Catholic Bishops, 
National Pastoral Plan, 1987, p. 451), what is emerging is much more as- 
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similative than not. The Hispanics, like the Italians before them, arrive 
without the presence of indigenous clergy; where the Italians received 
their Catholicism from clergy with a distinctive Irish brogue, the His- 
panics are ministered to by middle-class Anglo clergy primarily in geo- 
graphic (as opposed to ethnic or national) parishes. Without indigenous 
clergy to defend immigrant religious sensibilities and culture against 
native secular and religious norms, or to negotiate a more tolerant modus 
vivendi, the new immigrants are left with a choice: Catholicism a la’ 
middle-class Anglos (Spanish-speaking or not), or leaving the ai 
(usually for a Pentecostal group) (Deck, 1988, p. 485).} 
“Some have called for a return to national parishes to better integrate 
Hispanics into the U.S. Church (Fitzpatrick, 1988, p. 12). Others point 
not to its national quality, but to the parish system itself, as the root of 
the problem. As Deck observes: 











The problem is that the parish, at least in California, is too big. 
Efforts to make the parish into a “community of communities,” to 
break it down into smaller faith-sharing units, have been less suc- 
cessful than we might have expected. As Robert Bellah and other 
researchers have begun to demonstrate, Anglo-American Catholics 
may talk about community and family, but they have a hard time 
subjecting themselves to these very demanding realities.\There has 
‘been, therefore, a lot of talk about small community, basic ecclesial 
community, or whatever you want to call it, but the results have 
been exceedingly more modest than the rhetoric. ... The fundamen- 
tal problem is the inflexibility of the parish. (1988, p. 486) 





Whatever else may be said about the episcopal leaders of the U.S. 
Church, they remain committed to the parish structure as foundational 
(Murnion, 1982, p. 46). Some efforts have attempted to graft a base 
community model onto the parish structure, in part as a tactical conces- 
sion to Hispanic Catholics. These moves have remained marginal and 
usually uninspiring. The parish (on average ten times larger in numbers 
than Protestant congregations) (Hoge, 1981, p. 10) is fundamental to the 
U.S. Catholic bishops, despite its many deficiencies as an organizational 
model. Further, the move away from national parishes to “American” 
ones seems irrevocable; as Deck notes, the idea of the parish as an Ameri- 
canizing vehicle remains popular among many Church leaders (1988, 
p. 487). 

For these and other reasons, it seems unlikely that Hispanic Catholics 


will alter or undermine the significance of U.S. Catholic Nationalism in_ 
the U.S. Church.\That ideology is shaping the Catholicism experienced 
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by the new immigrants more than the reverse; its strength is evidenced 
by surveys that show increasingly “Anglo” styles and patterns of worship 
as Hispanic Catholics rise economically (for example, marriage; Gonza- 
les and LaVelle, 1985, p. 16) and in the pastoral plans designed to combat 
incursions by Pentecostal evangelization. 


SUMMARY: ECCLESIOLOGY, POLITICAL ECONOMY, 
AND U.S. CATHOLIC NATIONALISM 


Chapter 2 described the U.S. Catholic Church as one with a loose eccle- 
siology, a middle-class base, and a weak PE critique of its society. This 
chapter’s study of U.S. Catholic Nationalism suggests how these three 
qualities reinforce one another and why substantive strengthening of the 
Church's pe critique is likely to require (or prompt) change in ecclesi- 
ology and perhaps in the Church’s social base. It further suggests why, 
in the absence of such changes, the U.S. Church is unlikely to break free 
of U.S. Catholic Nationalism and will be at odds with its Third World 
coreligionists on a range of theological and political commitments. That 
this is so can be seen in summarizing the present chapter, with more 
explicit correlation with the ecclesiology/Pe axes outlined in chapter 2. 


ECCLESIOLOGY IN THE U.S. CATHOLIC CHURCH 


The first important trait of the U.S. Catholic Church in ecclesiological 
terms is its minimalist demands tor membership. |‘Cultural Catholics,” 
people of religious indifference or noninvolvement, all have the same 
rights and privileges as those for whom their faith is a more demanding 
reality affecting their fundamental life commitments—work, worship, 
personal and political witness, and more. Church leaders explicitly re- 
ject the notion that being a Christian ought to make great demands on 
adherents (National Conference of Catholic Bishops, 1980, p. 4); Church 
membership and participation belong to all, sinners and saints alike, for 
those who try to live lives of Christian discipleship and those whose 
religious sensibilities demand of them nothing beyond prevailing cul- 
tural norms. Despite occasional rhetoric to the contrary, being “of the 


Church’ makes few if any demands in important areas Of personal ame) 
social life. 


Critical to this minimalist conception of “church” is the centrality of 
the parish as the structural core of U.S. Catholicism as a social reality. As 
a sacramental and social dispensary, the parish provides few opportuni- 
ties for forming genuine “communities” or for learning a distinctive way 
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of life and virtues not derivable from secular culture (Hauerwas, 1985, 
pp. 42-43). The U.S. Catholic bishops are committed to the centrality 
and primacy of the parish form, often in tones giving it a normative his- 
torical authority far beyond its barely 300-year dominance in Church life 
(Dolan, 1974). One recent document calls the parish “for most Catholics 
the single most important part of the church” (Murnion, 1982, p. 46), 
while another claims that “parishes are places where people take root 
and where their religious sensibilities begin to take concrete forms” 
(Greeley et al., 1981, p. 10). 

Despite awareness of the inadequacies of parish life (one bishop ob- 
serves that “the parish structure is so outmoded that it becomes a painful 
work place for priests, sisters and lay people . . .” (Ottenweller, 1978, 
p. 15), and despite many attempts to revitalize parish life, the parish 
remains unchanged in its essentials—too large to provide a sense of 
belonging, too narrowly sacramental in emphasis to engage in ongoing 
“formation of character,” and too often mirroring the secular opinions 
and prejudices of its surroundings to make faith come alive “as a strenu- 
ous and fateful adventure, catching up men’s [sic] lives in a surge of 
significance and purpose. . .” (Kelley, 1972, p. 56). 

Unlike the Latin American Church, no alternative or supplement to 
the parish exists for the vast majority of U.S. Catholics. Attempts to 
copy the base community model have been feeble, appealing to a few 
disgruntled Catholics (usually homogeneously comfortable in economic 
terms; see, for example, National Conference of Catholic Bishops, 1980, 
p. 4; Pravera, 1981, pp. 253-54). The uscc Secretariat for Hispanic Af- 
fairs in 1979 claimed the existence of 12,000 Bccs in the United States, 
a figure that in retrospect seems inflated and in any event not likely to 
have come to terms with criticisms of assumptions of a “natural affinity” 
between Hispanics and Bccs (Deck, 1988). 

The fact remains that the parish is a poor structure for forming much 
beyond “cultural Christians,” those whose religious convictions blend 
harmoniously with the fundamentals of the dominant secular culture. 
For those Catholics who desire a more intense experience of commu- 
nity, who seek forms of worship and practice more demanding than the 
“dilute residue of former vitality” (Kelley, 1972, p. 56), options are few. 
There is no experience of a strong ecclesiology coexisting alongside (or 
within) a loose one, as with the Bccs in the Latin American Church, and 
there are no significant moves to develop or nurture such structures or 
practices. 

This should not seem surprising since U.S. Catholic Nationalism 
so thoroughly harmonizes Christian and secular values that the need 
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for developing character-forming structures of a more intensive nature 
scarcely appears. Indeed, the centrality of a loose, minimalist, parish- 
based ecclesiology makes sense principally in relation to the affinity be- 
tween religious and secular roles propounded in U.S. Catholic National- 
ism. Given the “strong continuity between Christian and non-Christian 
morality, especially in a liberal society” (Hauerwas, 1985, p. 2), why 
would a tighter ecclesiology be either necessary or desirable? If being a 
good Catholic and a good American are mutually supporting, why would 
there ever be a need for a tighter ecclesiology capable of “sustainjing] a 
people who are not at home in the liberal presuppositions of our civiliza- 
tion and society,” or for a sense of ecclesial mission at odds with the wel- 
fare of the U.S. national state (Hauerwas, 1985, pp. 11-12)? The affinities 
between Church and state that undergird U.S. Catholic Nationalism help 
maintain the loose ecclesiology of the U.S. Church; they figure largely 
in its leaders’ weak critique of American political-economic arrange- 
ments; and they also play a part in the bishops’ inability or reluctance 
to challenge the loyalties of the Catholic middle class. 


POLITICAL ECONOMY AND THE U.S. CATHOLIC CHURCH 


Chapter 2 divided our consideration of political economy into (1) a socio- 
logical level, Level One pt, of the membership of the Catholic Church 
and (2) an ideological level, Level Two pe, reflecting the strength or 
weakness of the Church’s critique of political-economic arrangements. 
This chapter has shown that Catholics in the United States have become 
overwhelmingly middle class, thoroughly integrated into all levels of 
power and privilege in society, and well positioned to assume a role of 
cultural leadership following the decline of Protestant civil religion and 
the subsequent search for a “language of public discourse.” Catholics in 
the United States are eager participants in the exercise of economic and 
political power, both in their professional roles and through the leader- 


ship of the U.S. bishops{ The middle-class character of the Church is 
{unlikely to be diminished by the rising Hispanic population within it. 


The nature of the PE critique of the U.S. Catholic leadership remains 
weak, as is evident in the bishops’ much-celebrated pastoral letters on 
American society.. The bishops assume the fundamental goodness and 
legitimacy of the United States, its institutions and its role mtheworld. 
‘Whatever criticisms they offer are in a spirit of “fraternal correction” 











rather than outright opposition; in any event, they remain committed to 
preventing any possible rift between the religious and political identities 
of U.S. Catholics (Au, 1987, p. 251). 
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The bishops’ PE critique is one that avoids an analysis of capital- 
ism, avoids any serious engagement with dependency or world systems 
theory, and avoids the disturbing possibility of seeing the United States 
as the source of serious human suffering in the world. Their critique, 
mild as it is, is directed primarily to people and institutions of secular 
power, most of them presumably non-Catholics, it follows a long line 
of (primarily Protestant) social ethics concerned primarily with “how to 
sustain the moral resources of American society” (Hauerwas, 1985, pp. 
35-36). The bishops’ critique is that of a sharer of secular responsibilities 
and power, not of a religious community “formed by a language that the 
world does not share” (Hauerwas, 1985, pp. 11-12). 

One can see, then, how ecclesiology and both aspects of political 
economy link together in the mainstream of U.S. Catholicism. A loose 
ecclesiology with minimal demands fits well with a middle-class, in- 
creasingly powerful community at peace with its religious and political 
self-understanding. In turn, a weak PE critique helps to avoid the trouble- 
some prospects of a conflict between self-interest and the welfare of 
others (especially the poorest) and legitimates a position of loyal critic 
rather than one of prophetic denunciation. Further, a weak Pe critique 
(weakened at many points to pacify political, corporate, and conservative 
religious elites—see, for example, Au, 1987, pp. 229—33) provides noth- 
ing to offend or alienate the Church’s middle-class membership, thus 
acting to sustain the Church’s presently constituted social base. 

Changing one element in this relationship without changing others 
would be extremely difficult. A more demanding form of ecclesiological 
mission by itself would not affect the rE base or critique of the Church; 
but attempts to strengthen the Church’s pe critique would likely fail 
without some elements of a tighter ecclesiological arrangement (such as 
the Bccs, for example). This latter prospect reflects the ease with which 
conservative or affluent actors can and do undermine more critical efforts 
and actions within a purely loose ecclesiological framework. Were a more 
radical PE critique joined to a normative and structural tightening in 
ecclesiology, the Church’s social base would almost certainly change— 
many people of weak religious commitment or socially privileged means 
would likely depart, leaving only those of strong religious commitment 
and those not threatened by radical social analysis. Overall, the relations 
suggested in the political-economy/ecclesiology matrices in chapter 2 
seem to be supported by the past and present experiences of the U.S. 
Catholic Church. 


5 
RESOURCES FOR CHANGE? 
U.S. CATHOLIC SOCIAL ETHICS 


Chapters 1 through 4 have illustrated the growing split between core and 
peripheral Catholicism by providing evidence of the widening rift be- 
tween rich and poor Catholics in the Americas. Particularly noteworthy 
is the apparent inability, based on historical and contemporary experi- 
ences and ideas, of the U.S. Catholic Church to respond sympathetically 
to the challenges in political economy and ecclesiology offered by Latin 
American Catholics. But if past and present are not encouraging in this 
regard, what of suggestions for the future? What resources are offered 
by U.S. Catholic social ethicists, those theologians writing about Chris- 
tianity and social issues? 

This chapter examines a number of recent works in U.S. Catholic 
social ethics. While not intended to be a representative sampling—these 
authors are all males within the Church’s broad mainstream and are 
most likely to be given a sympathetic hearing by most Church leaders— 
they do cover a range of political convictions (generally, from social 
democratic to neoconservative). If the U.S. Catholic Church is to find 


common ground with its Latin American coreligionists on political econ- 


omy and ecclesiology, social ethicists may well play an important role, 
suggesting forms of religious presence and action in the world mo 
conducive to religious solidarity and cooperation] _ 

But while theology has a role in such a movement toward solidarity— 
should one arise—it is far from the only factor (or the most important 
one) influencing change in the Church. As we have seen, a variety of 
nontheological forces affect the rate and direction of religious change. 


To promote close scrutiny of social ethics as one important factor is not 
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to argue for it as the only one deserving such treatment; it does suggest, 
however, that social ethics is particularly important when considering 
the interrelations of political-economic and religious ideas. 

Theology in general, and social ethics in particular, can influence 

change through a variety of vectors. Three of the most important ones 
will be outlined here: 
\(1) Service to Hierarchy: Some theologians act as Church intellectuals 
for hierarchical members and leaders. This magisterial service might be 
based in the chancery, in pastoral programs under direct episcopal con- 
trol, in service organizations controlled by the hierarchy (for example, 
ve Catholic Conference), or perhaps even in Church schools. 

(2) Nonhierarchical Organizations: Some theologians exercise influ- 
ence through independent religious institutes (for example, the Center of 
Concern in Washington, D.C.), through pastoral programs outside direct 
episcopal control (various Bible study programs, for example), through 
religious media (for example, The National Catholic Reporter, The Wan- 
derer, Orbis Books), and through seminaries, colleges, and universities 
tee direct episcopal control. 

(3) Via Secular Vehicles: An increasing number of theologians operate 
independently of religious institutions altogether, taking advantage of 
secular organizations to disseminate religious ideas. In the United States 
most Catholics receive the bulk of their religious information from the 
secular media; worldwide, Hanson has documented the role of mass 
communications in disseminating and transmuting religious messages 
(Hanson, 1987, pp. 5—9). Particularly on matters of controversy, secu- 
lar media have been willing participants in religious discussions. Secu- 
lar institutions like universities have served as refuges for theologians 
purged from Church-affiliated institutions, providing such dissidents a 
base to continue their theological activities (although as the travails of 
Charles Curran at Auburn University indicate, secular universities in 
the Bible Belt South also can be inhospitable places). 

Of course, in practice, all three means of influence overlap and inter- 
act. A theologian might advise a bishops’ conference, for instance, on the 
contents of a pastoral letter, which is then communicated to the faithful 
principally by means of television and secular print media. 


RESOURCES FOR CHANGE IN U.S. CATHOLIC 
SOCIAL ERAILCS? 


Do US. Catholic social ethicists provide intellectual resources and sug- 
gestions for the future that are useful in closing the gap between U.S. 
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and Latin American churches? As a sampling of mainstream theological 
opinion, the writers examined here display diverse political and theologi- 
cal opinions. None of them are unknowns, and all are among the more 
respected U.S. Catholic theologians. The most glaring omission might 
be J. Bryan Hehir, arguably the most influential Catholic social ethicist 
in the United States. The source of Hehir’s influence is his role in draft- 
ing the U.S. bishops’ pastoral letters on nuclear weapons and the national 
economy. Since the bishops have adopted his substantive and method- 
ological positions in their entirety (and since the documents reflecting 
them have been discussed in previous chapters), it seemed appropriate 
to seek out other writers for discussion here. 

In evaluating these social ethicists, each will be introduced with brief 
biographical information and background on the major work that is the 
center of discussion. The particulars of their respective studies are not of 
primary interest in all cases; rather, three specific concerns will be exam- 
ined: each authors’ political presuppositions, evaluations of the United 
States and capitalism, and ecclesiological and methodological positions. 


INTERLUDE: HAUNTED BY THE GHOST OF MURRAY 


No figure has dominated Catholic theology in the United States more 
than John Courtney Murray. The Jesuit scholar and author, longtime edi- 
tor of the prestigious Theological Studies and product of an elite New 
York family, continues to dominate the practice of Catholic social ethics 
in the United States even two decades after his death. 

At least part of Murray’s ongoing importance flows from his stature 
as a world-class theologian, perhaps the only U.S. Catholic theologian 
worthy of such a designation. As a peritus (expert) working through his 
sponsor, Francis Cardinal Spellman of New York, Murray had a deci- 
sive role at Vatican II through its Declaration of Religious Freedom. The 
declaration adopted Murray’s primary themes—affirming the validity of 
religious freedom and pluralistic societies, moving beyond the confes- 
sional state ethics of the medieval era, and recognizing constitutional 
democracy as a political system Catholics could support. Equally as im- 
portant to modern theologians was Murray’s effectiveness in defining 
the terms of discussion (and seeing his views prevail) both in the United 
States and in the worldwide Church. 

Murray’s status in U.S. theological circles remains high; indeed, all 
the theologians discussed here bow before him as the U.S. Catholic theo- 
logian par excellence. Numerous works seek to continue the “Murray 
project,” or extend “Murray’s method,” or hope to assume the “Murray 


U.S. Catholic Social Ethics 103 


mantle.” In addition to his attractiveness as a role model for theologians 
(perhaps a tribal loyalty toward the brightest star in an otherwise undis- 
tinguished universe), Murray’s disciples argue for the continued validity 
of his style of social ethics. 

Murray's primary concerns, his theological methodology and presup- 
positions, and his assessment of political life can all be found in We Hold 
These Truths, a loosely unified series of essays (written in the 1950s) 
published in 1960. Murray sought to defend Catholicism in the United 
States from nativist attacks on its compatibility with American democ- 
racy; he pushed the Church to come to terms with religious pluralism 
on principled, not merely expedient, grounds. Throughout the book, he 
speaks to secular and religious elites on the proper relations of religion 
and society, on Catholicism and civic responsibility, and on the need for 
a common moral language appropriate to political community. 

Many of Murray’s concerns emerged from his contention that the 
Founding Fathers believed that 


the life of man in society under government is founded on truths, on 
a certain body of objective truth, universal in its import, accessible 
to the reason of man, definable, defensible. If this assertion is de- 
nied, the American Proposition is, I think, eviscerated at one stroke. 
(1960, p. ix) 


It is this “objective truth,” accessible to reason, that provides the basis 
for civic consensus, an absolute necessity for authentic political civili- 
zation. Political association, to Murray, is fundamentally rational and 
deliberative, with its “permanent cohesiveness” dependent on argument 
among men (1960, pp. 6, 10). 


The whole premise of the public argument, if it is to civilized and 
civilizing, is that the consensus is real, that among the people every- @ 
thing is not in doubt, but that there is a core agreement, accord, 
acquiescence. We hold certain truths; therefore we can argue about 
them. (1960, p. 10) 


Threatening the entire “American Proposition,” to Murray, has been the 
erosion of consensus or a language appropriate to it, as well as a declining 
sense that such consensus is either possible or necessary. 

Within the tradition of politics as rationa! discourse discovering uni- 
versal truths stands, of course, the Catholic natural law tradition. It has 
been the Catholics, to Murray, who have preserved the natural law tra- 
dition in the United States, even as it was abandoned in the universities. 
Murray argues that the natural law tradition, far from being a pecu- 
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liarly Catholic concept, has been operative in the United States since the 
nation’s founding and has been critical in maintaining the American con- 
sensus. It has been the natural law tradition that has allowed Catholics 
to participate freely and enthusiastically in American public life. 


Catholic participation in the American consensus has been full and 
free, unreserved and unembarrassed, because the contents of this 
consensus—the ethical and political principles drawn from the tra- 
dition of natural law—approve themselves to the Catholic intelli- 
© gence and conscience. Where this kind of language is talked, the 

Catholic joins in the conversation with complete ease. It is his lan- 
guage. The ideas expressed are native to his own universe of dis- 
course. Even the accent, being American, suits his tongue. (1960, 
Pp. 41) 


Murray argues against assuming that the decline of consensus concern- 
ing the fundamentals of American society must be temporary. However, 
he also argues that the consensus on a universal moral law, fundamental 
rights, and a nation under God will be preserved within the Catholic 
community, if nowhere else. If the trends he observed in the 1950s con- 
tinue, 


the results would introduce one more paradox into history. The 
Catholic community would still be speaking in the ethical and 
political idiom familiar to them as it was familiar to their fathers, 
both the Fathers of the Church and the Fathers of the American Re- 
public. The guardianship of the original American consensus, based 
on the Western heritage, would have passed to the Catholic commu- 
nity, within which the heritage was elaborated long before America 
was. (1960, pp. 42-43) 


Murray anticipates by thirty years arguments for the “Catholic Mo- 
ment” in revitalizing political discourse and pursuit of the common 
good. It has been this thrust of Murray’s thought—the validity of natu- 
ral law methodology, the compatibility of the Church and the American 
system, and the responsibilities of Catholics in that system—that has 
been most attractive to later theologians. Still, Murray’s other concern— 
to replace the normativeness of the unitary state (and its provisional, 
grudging tolerance of pluralism when state sponsorship of Catholicism 
was not possible) with an ethically grounded idea of religious freedom— 
was important since, by the 1950s, Catholics’ actual assimilation “had 
outrun its legitimations” (Cuddihy, 1978, p. 60). Abandoning the unitary 
state norm (which was the effect of the Declaration on Religious Free- 
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dom) would rob nativists of their most serious anti-Catholic charge and 
would allow Catholics to assimilate and assume power more completely 
and unreservedly as loyal Americans. 

In the course of his argument, Murray makes important assumptions 
concerning the operation of American politics, the state, the interna- 
tional system, and more. While such are historically limited, they are 
important in grounding his philosophical concordance between Catholi- 
cism and the American Proposition. This will be reviewed later in this 
chapter in analyzing U.S. Catholic social ethics. 


CONTEMPORARY U.S. CATHOLIC SOCIAL ETHICS 
CHARLES E. CURRAN 


Past president of the Catholic Theological Society of America (and re- 
cipient of its John Courtney Murray Award), Curran is a Catholic priest 
of some notoriety. His dismissal as professor of moral theology at the 
pontifically chartered Catholic University of America generated a storm 
of protest, extended litigation, and much media attention. Curran has 
turned increasingly to social ethics in recent years, although his reputa- 
tion (and controversial impact) was made as a moral theologian writing 
on sexuality, reproduction, and Church doctrine. 

An important book is Curran’s American Catholic Social Ethics: 
Twentieth-Century Approaches (1982). While most of it is a survey his- 
tory of important U.S. Catholic social theologians, its concluding chapter 
situates Curran’s own beliefs and views. As he notes: 


Can one be both a good Catholic and a good American at one and 
the same time? No other single question has been of such practical 
significance for the life of the Catholic Church in the United States. 
No other problematic has been as influential in shaping American 
Catholic social ethics. (1982, pp. 4—5) 


After chapters summarizing the answer to that question formulated 
by Catholic actors like John A. Ryan, the Central-Verein, the Catholic 
Worker movement, Murray, and the Catholic peace movement, Curran 
offers his own position. Despite his reputation (undeserved) as a radical 
in moral theology, Curran’s own social ethics are decidedly middle-of- 
the-road. On being Catholic and American, he writes, “In general my 
approach avoids the extremes of either complete identification or of total 
opposition” (1982, p. 283). 

Curran rejects the Catholic Worker/Catholic peace movement posi- 
tion that nonviolence and pacifism should be normative for all Chris- 
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tians. He holds a positive view of the state, claiming that it “exists to 
secure and promote the common good which redounds to the good of 
individual persons” (1982, p. 288). 

Ecclesiologically, Curran accepts the church/sect typology of 
Troeltsch and uses it to argue for a dualistic ethic of radical demand— 
acceptable for the select few with “ 
binding on all Catholics (198 






Methodologically, while noting that the eed? in Catholic ethics since 
Vatican II has been toward greater reliance on evangelical norms, Curran 
hopes to blend in the Catholic natural law approach. He sees no fun- 
damental conflict between the two approaches and presumably favors 
the structure of the bishops’ recent pastorals as an attempt to “speak to 
Christians and to non-Christians alike” (1982, pp. 286—87). 

Curran does not address the role of the United States in the world, nor 
the Church’s proper response to capitalism. While he does warn of “the 
danger of losing the critical element which must always be associated 
with the gospel and the church” (Curran, 1987, pp. 59—60), his overall 
tenor is one of reform and loyal correction. 


RICHARD P. MCBRIEN 


McBrien is a renowned ecclesiologist, chairman of the theology depart- 
ment at the University of Notre Dame (until 1991), and author of the 
two-volume catechism Catholicism (1981). His major work in social 
ethics is Caesar’s Coin: Religion and Politics in America (1987). 

The first half of Caesar’s Coin examines ecclesiology, theological 
method, and theoretical concerns; the second half explores current con- 
troversies, including abortion, state aid to private schools, and nuclear 
weapons. While the extended attention to ecclesiological concerns is 
notable, the substance of his explorations is unremarkable. Throughout 
the book, McBrien employs Troeltsch’s church/sect typology, accepting 
Troeltsch’s contention that the central ideals and values of Christianity 
“cannot be realized within the world apart from compromise.” While 
noting the intermingling of both types within U.S. Catholicism, McBrien 
maintains the normativity of the church model, which “is for all the 
masses” (1987, pp. 18-19). 

Like Curran, McBrien quotes approvingly from Murray throughout and 
derives his definition of politics from the Jesuit. To McBrien, “politics 
has to do with the public forum and with the process of decision making 
that occurs there. A political community is one in which its members 
are ‘locked together in argument’ [quoting Murray].” (1987, p. 20). Simi- 
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larly, McBrien agrees with Joseph Cardinal Bernadin, who said ina major 
Georgetown address: 


I stand with Murray in attributing a public role to religion and 
morality in our national life. But I also stand with him in the convic- 


|tion t eligiously rooted positions must somehow be translated 


into language, arguments and categories which a religiously plural- 
istic society can agree on as the moral foundation of key policy 


ositions. (Bernadin, 1984, p. 343) 






This need to “translate” religiously derived positions into terms ac- 
ceptable to secular society undergirds McBrien’s approach to specific 


questions of religion and politics} For example, he approves of the ways in 


i 


which the U.S. bishops attempted to address the nuclear weapons issue: 





Unlike sectarians, the bishops accepted responsibility for addressing 
not only their own fellow Catholics but also the wider civil com- 
munity. As a consequence, they were required to develop arguments 
that they hoped would be compelling even for those who did not 
share Catholic, Christian, or any other religious faith. 


Unlike fundamentalists, whenever the bishops appealed to the au- 
thority common to all Christians, that is, the Bible, they did so in 
a manner that reflected some of the complexities of modern bib- 
lical scholarship and of historical consciousness. They recognized, 
in other words, that the Bible does not yield ready-made answers 
to current political, economic, social, military, or even moral prob- 
lems. Instead, it provides a vision, a set of values, a sense of moral 
direction. (1987, p. 201) 


At no point in Caesar’s Coin does McBrien examine matters of politi- 
cal economy, the role of the United States in the world, or similar ques- 
tions. Neither does he suggest that U.S. Catholic ecclesiology is anything 
but adequate. 


DENNIS MCCANN 


Trained at the University of Chicago Divinity School, Dennis McCann 
is a professor of religious studies at DePaul University. He may well be 
the politically most progressive of the ethicists examined here, at least 
on the basis of his New Experiment in Democracy: The Challenge of 
American Catholicism (1987a). 

McCann applauds the economic democracy recommendations of the 
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U.S. bishops’ pastoral, which, if fully implemented, would lead toward a 
thoroughgoing social-democratic system. His interest goes beyond that, 
however, insofar as McCann seeks “new experiments in democracy” 
within the Church. He argues for a notion of justice as participation, em- 
ploys it in examining internal Church decision-making, and considers 
the possibilities that would emerge from such a program. 

McCann claims to have appropriated the philosophical notion of 
justice-as-participation from the American experiment in constitutional 
democracy. He self-consciously adopts the mantle of the Americanist 
movement and calls on the Church to embrace the Americanist intent to 
synthesize the best of Catholicism and the United States. The American 
legacy of self-governing associations, he suggests, may someday become 
the U.S. Church’s contribution to the universal Church. 

The Church in the United States can best serve religiously and socially, 
to McCann, by functioning as a forum for public moral discourse, allow- 
ing for pluralism, mutual engagement, and the formation of new com- 
munal norms. To this end, he endorses a Murray-like role for natural law 
tradition; McCann, however, situates this within a wider notion of com- 
municative competence that generates procedures for ethical reflection 
(derived from Habermas; McCann, 1987a, pp. 100, 108—9). McCann and 
a coauthor have devoted an entire book to a Habermasian approach to 
theology and social ethics (McCann and Strain, 1985). 

Given his interest in the Church as a forum for generating specifi- 
cally public, nonreligious social norms, McCann’s ecclesiology is ap- 
propriately loose. He dismisses the criticism of Methodist theologian 
Larry Rasmussen (who suggests that ecclesiological error has plagued 
the Church since Constantine): 


Rasmussen to the contrary notwithstanding, the admittedly diverse 
biblical legacies cannot be played off against each other when it 
comes to discerning the will of the Holy Spirit for these commu- 
nities today. Nor can they, either singly or collectively, be used to 
dismiss the greater part of the Catholic community’s own experi- 
ence as a “long Constantinian hangover.” However inadequate the 
theology and institutions characteristic of the Constantinian period 
may be for our purposes, they, too, continue to make a contribution, 
despite their corruption, to the work of the Holy Spirit in history. 


(1987a, p. 129) 


Overall, ecclesiology concerns McCann only as it affects his primary 
value of participation. He is cautious about making an “option for the 
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poor,” because such might stifle the dialogic participation of social and 
religious influence wielders (1987a, p. 128). 

Like many contemporary Catholic ethicists, McCann sees internal 
Church reforms as helpful in creating a new public ethic similar to Neu- 
haus’ “Catholic Moment”: 


The democratization of the church is not just desirable from the 
perspective of Catholic ecclesiology, but may also hold the key to 
various efforts in American Christianity today to renew itself as a 
“public church” and thus continue the work of building “the king- 
dom on earth”. . . . If the Church expects this nation’s economic 
institutions to democratize themselves so that all may share in 
“basic justice,” the church must lead the way by democratizing its 
own institutions. (19874, p. 186) 


McCann further argues that, to participate in public discussion, reli- 
gious communities must rely on “middle axioms” to act as a bridge 
between theological principles and social applications. Middle axioms, 
to him, reflect a community’s “generalizable interests,” which must be: 


(x) an authentic reflection of the [religious] community’s own par- 
ticular tradition of moral discernment, and once recognized as such 
by members of the community it serves as the focal point for their 
contribution to public dialogue. 


(2) at the same time, the policy guideline must be regarded as appro- 
priate to society as a whole, in the sense that it could and should 
become the basis for consensus, not just within the religious com- 
munity but also within the civil community as a whole. (1987a, pp. 


II3-I5) 


McCann insists his approach is no mere ratification of the social status 
quo. He says the substance of the new Americanist agenda is not easily 
specified, but “it cannot be answered simply by taking the current pulse 
of the nation and the Catholic community within it. For the Americanist 
agenda is not, and never was, merely a baptism of the Zeitgeist” (1987Aa, 
p. 157). 

Overall, McCann says little on international issues or problems, and 
political economy is a given as presently constituted. 
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GEORGE WEIGEL 


Few U.S. Catholic theologians combine scholarship with polemic as 
effectively or provocatively as does George Weigel. His Tranquillitas 
Ordinis: The Present Failure and Future Promise of American Catholic 
Social Thought on War and Peace (1987) swings from carefully reasoned 
philosophy and theology to political ad hominem. People whose views 
differ from his receive a most uncharitable handling. More than any of 
the current works in social ethics examined here, Weigel’s book may 
have the most staying power and thus deserves more extended treatment. 

Weigel’s generally conservative worldview is mixed with world-order 
internationalism and concerns for international law and organization, 
reflecting his time as scholar in residence at the World Without War 
Council in Seattle. Presently, he is director of the Ethics and Public 
Policy Institute in Washington, D.C. 

In postwar conservative fashion, Tranquillitas Ordinis identifies the 
twin dangers of the modern world as war and totalitarianism (1987, p. 5). 
Weigel’s notion of the latter is similarly conservative: “totalitarianism 
began with a moral imperative; it arose from a passion to close the pain- 
ful gap between things as they are and things as they ought to be” (1987, 
pp. 11-12). 

Given this starting point, Weigel offers three theses: 


The first is that American Catholicism’s elites—its bishops, priests, 
religious, intellectuals, and publicists—were the bearers of a heri- 
tage well equipped to define, with wisdom, a moral imagination 
capable of facing the threats of modern war and totalitarianism. The 
second thesis is that this heritage was largely abandoned by the most 
influential sectors of the American Catholic elite in a short decade 
after Vatican II, and that, under the influence of this shift, the official 
organs of the Church in the United States became, not the shapers of 
a new and wiser moral argument, but antagonists in old ones. (1987, 


pean) 


Weigel’s third thesis is that the resources of that abandoned heritage 
can be reclaimed with sufficient diligence in the present era. The con- 
tent of that heritage Weigel describes as tranquillitas ordinis, literally 
the “tranquillity of order” (1987, p. 28). Throughout, he uses the term to 
mean “the peace of public order in dynamic political community” (1987, 
p. 31). He claims to root the heritage in Augustine, whose fundamen- 
tal concern Weigel sees as trying “to establish the realistic conditions 
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for the possibility of a politics of virtue, even in a fallen world” (1987, 
p. 27). Weigel dismisses the New Testament as a source of ethics on war 
and peace because of the “interim ethic” of its era (among those reject- 
ing the interim ethic thesis, see Myers, 1988). The “realist” tradition 
of Augustine Weigel properly situates as an outgrowth of the changed 
circumstances of the Church: “Given its post-Constantinian position 
within the empire, Christianity had to face questions of social ethics 
and political theory that would have been inconceivable before the Edict 
of Milan” (1987, p. 26). 

Weigel claims that Augustine’s just war thinking did not reflect a rela- 
tivizing or accommodating process within Christianity, but was instead 
“a necessary development in Christian self-understanding, once the de- 
cision had been made to leave the religious | ghetto and undertake a trans- 
forming mission in the world” (1987, Pp. 30). After t tracing the tradition 
from Augustine through Aquinas and the Middle Ages, Weigel summa- 
rizes it as “the Catholic tradition of moderate realism,” built on three 
core convictions: 


Politics is an arena of rationality and moral responsibility . . . politi- 
cal community is a good in its own right, an institutional expression 
of the sociability that is part of the God-given texture of human life. 


Power should be understood in classical terms: as the ability to 
achieve a corporate purpose, for the common good. 


Peace should be understood as tranquillitas ordinis, a dynamic, not 
static, concept. Peace provides the stability that allows social life 
to grow and develop. . . . The dimensions of justice that are most 
relevant to the creation of a morally worthy peace of tranquillitas 
ordinis are those that derive from Augustine’s constitutionalism, 
concepts of the limited authority of the state, and of the importance 
of consent for the proper exercise of authority. (1987, pp. 43-44) 


This moderate realism, to Weigel, fits well with ecclesiological develop- 
ments through Vatican II: 


The Council's ecclesiology of the laity was thoroughly transforma- 
tionalist (or “conversionist,” in H. Richard Niebuhr’s typology): the 
Church was not a sect set over against the world, but a leaven within 


it. This mission of leavening the affairs of the world with the values 


of the Gospel was specifically and properly the mission ¢ of th f the laity, 
according to the Council} (1987, p. 104) 
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Both the tranquillitas ordinis tradition and the transformationalist 
ecclesiology Weigel ascribes to Vatican II, in his view, have been aban- 
doned by U.S. Catholic elites of the post-Murray generation. He finds 
both the tradition and the ecclesiology intact and reflected in Murray 
(Weigel devotes his entire fourth chapter to “The John Courtney Murray 
Project”), but points to a number of well-known Catholics—Dorothy 
Day, Gordon Zahn, Thomas Merton, James Douglass, and Daniel and 
Philip Berrigan—as having led the rush to abandon the previous consen- 
sus. Weigel frequently uses the Berrigan brothers as examples: 


If there has indeed been an abandonment of the heritage of tran- 
quillitas ordinis as it has been received and developed in American 
Catholicism through the Second Vatican Council, then no two men 
share a larger portion of the responsibility than Daniel and Philip 
Berrigan. To them, of course, whatever “abandonment” there has 
been has been all to the good. (1987, p. 164) 


The Berrigans taught an ecclesiology of repristination. Only the 
early Church, the Church of martyrs and nonviolence, was authen- 
tic. For those who wished to take up the task of institutional reform, 
that was the goal to be sought: the Church of the catacombs, a classi- 
cally sectarian view. But even here, New Left politics obtruded. The 
classic, sectarian Peace Church was a Church that had eschewed 
the task of culture-formation in society; that was not the Berrigan 
view. The sectarian Church was to bring society to judgment, by its 
own witness and by building cadres for revolutionary social change. 
(1987, p. 169) 


Unlike many more liberal or moderate social ethicists, Weigel shows 
no reluctance to identify the importance of evaluations of the United 
States in ecclesiological and other decisions. The impact of the New Left 
on U.S. Catholicism, to Weigel, was to shift the “center of gravity” in de- 
bate toward “a profound moral and political skepticism about the Ameri- 
can capacity to act for peace, security, freedom or justice in the world” 
(1987, p. 214). Weigel claims that more eschatological understandings of 
peace deemphasized the value of tranquillitas ordinis, with the former 
“a neo-isolationist view of American foreign policy; that minimized the 
possibility of the legitimate use of force; that urged anti-anticommunism 
on the Church; and that questioned the moral worthiness of the Ameri- 
can experiment” (1987, p. 237). 

The loose, transformationalist ecclesiology also was challenged. To 
Weigel, “Sectarian currents of thought, emphasizing the corruption of 


US. Catholic Social Ethics 113 


the Church through its interaction with civil authority, came to the fore” 
(1987, p. 238). The relationship between views of the United States and 
ecclesiology also receive extended attention from Weigel: 


Various theological vectors of influence contributed to American 
Catholic sectarianism. Liberation theology was not classically sec- 
tarian in its ecclesiology (because it envisioned an important public 
role for the church as an agent of revolutionary change), but its 
radical critique of the organization of power in the West caused the 
question of whether the Church had become an unwilling accom- 
plice to oppression by taking a transforming approach to its mission 
in the world. Ecumenical theological dialogue contributed to this 
evolution of thought. Mennonite theologian John Howard Yoder, 
for example, brought the classically sectarian ecclesiology of his 
traditional “peace church” into active conversation with Catholic 
theologians, publicists and activists. 


New Left political themes were influential in driving the ecclesi- 
ology of the Berrigan brothers in a sectarian direction. If America 
was really Babylon, a principal bearer of the world’s evil, then th 

Church had no business making common cause—even in a Criti- 


cal vein—with the principalities and powers of that oppressor state. , 


Rather, the Church’s essential business was judgment. Its mission 
was to shout a judgment from the rooftops: to call down fire from 
heaven (in the form of revolutionary action) on the present order of 
corrupt power. 








Confusions abounded here. Whereas classic, sectarian, “witness” 
ecclesiology stood radically over against “the world,” eschewing 
political prescription, the Berrigans and many others who shared 
their view of the Church did not hesitate to make numerous policy 
prescriptions. Ecclesiological sectarianism was married to political 
activism in a new hybrid. However one sorts out the various influ- 
ences at work in the creation of that hybrid, it clearly represented 
a break with the transformationalist perspective of the Catholic 
heritage on the relationships between Church and world. (1987, pp. 
238-39) 


Weigel forthrightly offers his own understanding of the United States 
and its political and economic institutions. He criticizes the US. bishops 
in their discussion of active nonviolence for not having identified “demo- 
cratic governance” as “the world’s most successful and widespread form 
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of nonviolent conflict resolution” (1987, p. 283). He further argues that 
“the dignity and end of the human person” are “the moral substance of 
the American proposition and experiment” (1987, p. 340). After quoting 
Peter Berger on economic growth being essential for development and 
democracy, Weigel argues that 


economic growth leading to the alleviation of poverty is a sine qua 
non of the evolution of tranquillitas ordinis. The peace of rightly 
ordered community cannot be built in a zero-growth world” (1987, 
Pp. 369-70). 


On this basis/Weigel argues el argues that a Hat s mater economy abd epllaa) 

(essential for the development and extension of democracy (1987, p. 370) 
He lauds U.S. accomplishments in wealth creation and points to “success 
stories” in Southeast Asia as further legitimation for capitalism (1987, 
pp. 368-69). 

All things considered, Weigel argues, “There is no contradiction be- 
tween the truth claims of Catholicism and commitment to the American 
democratic experiment” (1987, p. 385). One way for the Church to play 
a creative role in the world would be “to provide critical support for the 
efforts of quasi-public agencies like the National Endowment for Democ- 
racy, which works through private sector instruments to help build the 
infrastructure of democracy abroad” (1987, p. 385). 


ANALYSIS AND SUMMARY 


As is evident, all of the theologians discussed here pay homage to Mur- 
ray; all see themselves as continuing his work, applying his method- 
ology, and extending the discussion of Catholicism and the American 
Proposition. A critical look at Murray will therefore reflect on this more 
recent generation of social ethicists. If, as this book has suggested, the 
U.S. Church needs a more critical appraisal of capitalism and changes in } 
its ecclesiology to maintain religious solidarity with the Latin Ameri- 
to say on one or both counts, At a minimum, their methodologies and 
assumptions should offer some hope for such development in the future. 











MURRAY 


Political Assumptions. Murray’s conceptual apparatus can be faulted on 
several fundamental points. His insistence on politics as a thorough- 
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going rational undertaking seems profoundly at odds with the everyday 
realities of political life. Murray’s theory of the state, such as it is, can 
only be described as naive, almost a direct transferral from civics texts 
to political description (1960, p. 159). This naive view of the state is 
best illustrated by the “consent of the governed” and consensus he finds 
throughout American political life. No testing of reality seems to have 
affected his assessment of American political institutions: 


Through the American techniques of the constitutional convention 
and of popular ratification, the American Constitution is explicitly 
the act of the people. It embodies their consensus as to the purposes 
of government, its structure, the extent of its powers and limits on 
them, etc. (1960, p. 32) 


Not only do the people adopt the Constitution; through the tech- 
niques of representation, free elections, and frequent rotation of ad- 
ministration they also have a share in the enactment of all statutory 
legislation. ... The people are governed because they consent to be 
governed, and they consent to be governed because in a true sense 
they govern themselves. (p. 33) 


Policy is made by society, especially in a democratic context; and 
society bears the moral responsibility for the policy made. As a prob- 
lem in justice, the problem of war is put to the People, in whom, 
according to good medieval theory, the sense of justice resides, and 
from whom the moral judgment, direction, and correction of the 
policy must finally come... . Here, if anywhere, “The People shall 
judge.” (p. 257) 


Such an effusive faith in the People, and in the People as architects of 
social policy and public consensus, is contradicted throughout Murray’s 
work by his unyieldi iti low opinion of the average person’s _ 


intellect (O’Brien, 1986, p. 14); this active, populist picture of American 
politics clashes with his view that elaborating the “public consensus” 


is not the work of the public at large. It is not the job for sheer com- 
mon sense. The public consensus is not formally public opinion. Its 
elaboration is the task of the wise and the honest. . . . These tasks 
lie beyond the competence of the generality. It is for the wise, who 
develop the consensus, to give “instruction” to the generality, in the 
meaning of its principles as “matters of necessary observance,” and 
also in the manner of their application. (1960, pp. 118—19) 
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Murray also claims the public consensus, once formulated, works 
through disinterested academics, honorable politicians, responsible jour- 
nalists, and other professionals (1960, p. 104). 

Throughout his essays, Murray’s political vision is limited by his re- 
lentless adherence to consensus views of history, derived from Boorstin 
and Rossiter (O’Brien, 1986, p. 11). This consensual framework similarly 
affects his evaluation of the United States and capitalism. 

The United States and Capitalism. As of the 1950s, Murray accepts 
the notion that poverty in the United States had been eliminated except 
for a few depressed areas and underprivileged groups (1960, p. 179). He 
notes that capitalism concentrates power in the hands 
gues that the “public consensus” helps keep corporate power in check 
(1960, pp. 94-101, 104). < 

His conclusion on limits to capitalist power draws directly on A. A. 
Berle’s Power Without Property (1959). Murray summarizes Berle’s con- 
clusion as being that 









the present concentration has in recent years been (on the whole) 
relatively free from the excesses which often make concentrated 
power odious. . . . Checks (not “balances”) appeared in the form 
of periodic political interventions demanded by American public 
opinion. (1960, p. 10r) 


Further summarizing Berle, Murray argues that the 


public consensus furnishes the “reality of the corporate conscience” 
as it recognizes limits on corporate power and submits uses of eco- 
nomic power to public judgment. Finally, because concentrated eco- 
nomic power is checked by, and responsible to, the public consensus, 
the American economy qualifies as “democratic.” (1960, p. 104) 


As if to remove any lingering suspicion, Murray goes on to affirm that 
the American consensus “is not in any sense an ideology. Its close rela- 
tion to concrete experience rescues it from that fate. The thought it 
embodies is not visionary or doctrinaire. Nor does it reveal any trace of 
class consciousness or partisan group interest” (1960, p. 106). 

This ironic view of economic power accords well with Murray’s belief 
in the United States as a force for good in the world (1960, p. 88). This 
view is foundational to his cold war ideology, which lays the blame for 
East-West conflict solely on the intrinsic nature of the USSR (Murray’s 
relevant chapter title is “Doctrine and Policy in Communist Imperi- 
alism”). His international analysis sees the Soviet Union as driven re- 
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lentlessly by ideology, incapable of change, and restrained only by the 
willingness of the United States to use force against it, and he offers 
many strategies for the United States to go on the cold war offensive 
(1960, pp. 231, 233-35). 

Ecclesiology and Methodology. No suggestion of ecclesiological shift 
appears in We Hold These Truths. Murray’s ecclesiology is loose in all 
respects, which is necessary given the primacy he accords natural law in 
conducting social ethics. 

Murray discounts any role for biblical or evangelical criteria in con- 
ducting social ethics (1960, p. 275); indeed, one searches We Hold These 
Truths for much more than throw much more than throwaway Scripture citations, so domi- 
nant are e philosophical categories ar categories and arguments} One of the few places 
where he does reference the New Testament in We Hold These Truths is 
when, following Reinhold Niebuhr, he cites Luke 16:9, comparing the 
USSR with the Children of Darkness and the United States with the 
Children of Light (1960, p. 244). In all instances Murray’s use of natu- 
ral law reasoning is incapable of challenging anything significant about 
US. power (including its imperialism, which he admits exists, only to 
argue against feeling guilty about it) (1960, p. 281). He substantiates Cud- 
dihy’s contention (in reference to Reinhold Niebuhr, but analogically 
to Murray) that: “Presumably, one cannot hold and interest for long an 
audience composed of agnostic and atheist academicians . . . [and other 
of] Christianity’s “cultural despisers,” without something happening to 
Christianity” (Cuddihy, 1978, pp. 42—43). 

A loose ecclesiology makes an exclusively natural law focus possible 
(and perhaps necessary); natural law theology, at least as used by Murray, 
accommodates secular power at almost every turn and nowhere seems 
to stand against it in significant ways. 


CURRAN 


Political Assumptions. Curran’s view of the modern state is similar 
to Murray’s: “The state exists to secure and promote the common 
good which redounds to the good of individual persons” (1982, p. 288). 
Throughout American Catholic Social Ethics, Curran offers little politi- 
cal analysis of any kind; one gets from him no opinion of the origin of 
social problems, mechanisms of social change or cohesion, or relations 
among institutional sources of power. In practice, this absence of politi- 
cal analysis puts Curran’s middle of the road position much closer to 
the accommodationism of the Americanists than to the resistance of 


* 
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the Catholic Worker and similar forces. With no framework offered for 
analyzing social relations, Curran instead considers social problems as 
discrete and amenable to reformist measures. 

The United States and Capitalism. Curran’s lack of political analy- 
sis puts him in the position of rejecting radical groups like the Catho- 
lic Worker, but without answering their critiques of capitalism or the 
United States. One is left to conclude that “extremist views” must be 
rejected if only because of a predisposition favoring a “golden mean” in 
intellectual matters. 

Curran provides no insights into the nature or significance of capital- 
ism, or the role of the United States in the world economy. Both exist, in 
his framework, as given, legitimate loyalties for Catholics. With no in- 
vestigation—or even defense—of these questions, Curran cannot claim 
a middle position except on a most unusual range of attitudes. 

Ecclesiology and Methodology. Curran’s heavy reliance on Troeltsch’s 
typology leads him (as it does others) to ascribe normativity to the 
“church” type. His description of a more demanding ecclesiology (1982; 
e.g., pp. 290-91) seems more like a caricature than a position seriously 
encountered. 

Curran’s attempt to combine the energies of a more radical ecclesi- 
ology with the dominant loose ecclesiology is unpersuasive. Instead, he 
merely revives a dualistic ethic—one standard for the minority, a lesser| 
one for the masses+~as when he states enone much discussion): “In 
my judgment the total church cannot be absolutely pacifist or committed 
to total poverty, but individuals and prophetic groups within the church 
bearing witness to these virtues are very important and significant for 

the life of the whole church” (1982, p. 292). 

This traditional limitation of a more demanding sense of church to 
those with a “special vocation” (1982, p. 292) is no more persuasive in 
Curran’s hands than in others. It is particularly unpersuasive here, in- 
sofar as Curran makes no attempt whatsoever to link ecclesiological 
choices to evaluations of the social situation confronted by the Church. 
The latter requires political analysis, which is outside Curran’s area of 
interest; instead, one is left with an ecclesiological choice (loose) di- 
vorced from historical challenges. Presumably, Curran would then opt 
for the same ecclesiology in situations of dictatorship, colonization, 
slavery, etc. Such a position may be defensible, but Curran nowhere 
ventures such a defense. 
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MCBRIEN 


Political Assumptions. Political naiveté again surfaces, this time in 
McBrien’s foundations. He defines the state as “that part of society con- 
cerned with public order and the enforcement of social justice” (1987, 
p. 204). It appears that several decades of theorizing on the modern state 
(for example, by Milliband, Offe, O’Connor) have made no inroads into 
the cloisters of most theology departments. 

McBrien’s rosy view of the state is complemented by his view of poli- 
tics. Quoting Murray, he writes: “Politics has to do with the public forum 
and with the process of decision making that occurs there. A political 
community is one in which its members are ‘locked together in argu- 
ment’” (1987, p. 20). Such an understanding of politics is extraordinarily 
narrow; it ignores, for example, the activities of corporations and other 
nonpublic powers. It also is incapable of investigating the exercise of 
power in preventing matters from entering the public forum (for an ex- 
ample, see Gaventa, 1980). 

The United States and Capitalism. Such a narrow scope becomes 
understandable when reviewing McBrien’s case studies on issues of con- 
temporary religion and politics. His limited definition of politics leads 
him to focus solely on nation-level, state-centered controversies; he is 
free to ignore larger questions on capitalism or the role of the United 
States in the world. The status quo escapes scrutiny in McBrien’s analy- 
sis, except to be affirmed by his ecclesiological position. 

Ecclesiology and Methodology. McBrien’s reliance on Troeltsch’s 
typology is by far the strongest among the writers examined here. His 
collapsing of categories into normative judgments is even more pro- 
nounced than Curran’s. His adherence to Murray’s natural law method- 
ology causes him to overlook the problems inherent in translating theo- 
logically derived positions into philosophical, nonreligious “categories _ 
and concepts. In practice, much of what happens is not translation, but 
rather allowing the desire to be relevant or understandable to nonreli- 
gious elites to circumscribe the religious discussion from the outset, 
rendering some conclusions (however theologically defensible) simply 
out of bounds. One will wait in vain with this translation approach for at- 
tempts to relate “love your enemies” or “turn the other cheek” in terms 
understandable to secular powerholders. 

McBrien’s problems do not end here. His view of Scripture as providing 
“a vision, a set of values, a sense of moral direction,” rather than specific 
ethical guidelines (the practice of “fundamentalists”), is no less arbitrary 
than the position he ridicules (1987, p. 201). Which biblical values will 
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McBrien privilege? Based on what? On whose authority? His natural law 
approach to Scripture is no less selective than the approach he rejects, so 
that in practice it elevates to normativity those biblical themes judged 
a priori compatible with natural law translations for unbelievers. 

His ecclesiological discussion, further, is diminished by his dismissal 
of theologians such as Yoder and Hauerwas as “sectarians,” without 
engaging them in any way. Such an omission is all the more curious 
given the pair’s presence in the theology department chaired by McBrien 
(Hauerwas has since moved to Duke), and given the influence they have 
had in recent Catholic theology (e.g., Clapp, 1988, p. 979; Weigel, 1987, 
pp. 238-39). 


MCCANN 


Political Assumptions. While McCann seems more politically sophis- 
ticated than McBrien or Curran, there are several weaknesses in his 
political reasoning. Foremost among these is the extent to which he 
assumes correspondence between U.S. political values/rhetoric (for ex- 
ample, democracy, participation) and their real-world manifestation. No- 
where does he question the realities or limitations of participation in 
US. politics (Ferguson, 1989; Dolbeare and Edelman, 1985); he assumes 
_as empirical realities fundamentals that, given his overall argument, de- 
_ serve substantiation. 

Further, McCann’s work suggests (largely in Christian Realism and 
Liberation Theology, 1977) that any political praxis beyond his manner 
of reform is “utopian” (e.g., Christian Realism, p. 18). McCann is not 
alone in such a practice (see the conservatives Mary Douglas and Aaron 
Wildavsky, Risk and Culture, 1983, for a notorious example), but it does 
not reflect well on his intellectual range. 

The United States and Capitalism. McCann’s case for Americanism 
(that is, compatibility between Catholicism and American values) suf- 
fers from his equation of values and performance. At the level of values 
or rhetoric, Catholicism might have fit even better with the USSR, a 
position, given the gap between theory and practice in that country, not 
held seriously by anyone. While McCann may feel no such gap exists in 
the United States, he owes his readers a defense of such a position; con- 
trary evidence (from critics including Chomsky, Zinn, and the Berrigans) 
is certainly not lacking. 

McCann's attempt to stress the Americanists’ independence from 
dominant culture seems lame for similar reasons (“the Americanist 
agenda is not, and never was, merely a baptism of the Zeitgeist”; 19874, 
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p. 157). Nothing McCann says suggests any place where he stands against 
the zeitgeist of the United States. He says little about the role of the 
United States in the world and offers no observable distance from the 
presuppositions of the dominant ideology. 

As a nationalist, he is understandably hostile to liberation theology, 
although his argument against it is undermined by his tendency to cari- 
cature those to his left (e.g., 1987a, p. 89). Correspondingly, he is opti- 
mistic about the extent to which Americanist Catholicism can revital- 
ize public theology in the United States, situating him with Murray, 
Neuhaus, and others anticipating with eagerness the coming “Catholic 
Moment.” 

Ecclesiology and Methodology. McCann is a Murray enthusiast, and 
he sees his own work as following similar lines (1987a, pp. 108—9). His 
loose ecclesiology encounters problems when the “middle axioms” prin- 
ciple he adopts for social ethics is looked at more closely. In particular, 
questions can be raised about the criteria used in deriving such axioms: 

(1) How broad a community faith tradition should one consider? The 
national community? That unit may be too small and insular for a uni- 
versal communion like the Catholic Church. If the world Church and 
its traditions are the norm, McCann may be faced with increasingly 
anticapitalist views if he takes the “moral discernment” of Third World 
churches seriously. Such would not fit well with his Americanist, nation- 
alist loyalties. 

(2) If policy must be “appropriate” to the Church’s larger secular soci- 
ety, it must fit with the existing “consensus” of powerholders. The 
Church thus maintains no basis to challenge society in any of its funda- 
mentals. This norm gives the status quo a veto in advance and is a pre- 
scription in every respect for a culture-affirming theology. All of which 
may be consistent with McCann’s hostility to “utopianism,” but it bears 
a disquieting similarity to a “baptism of the Zeitgeist.” 

McCann’s ecclesiology is troubled in another respect. Given his em- 
phasis on participation, it is odd that he leaves unclear whether eccle- 
siological changes might be necessary as preconditions (or predictable as 
effects) of increased lay participation in Church decision-making. Does 
he envision voting for bishops, referenda on chancery revenues, or other 
forms of indirect participation? If his commitment to a loose ecclesi- 
ology is as thoroughgoing as it appears, he may have foreclosed in ad- 
vance participation that changes the Church’s self-definition—a difficult 
position to defend on his own terms, if in fact he holds it. 

Finally, his dismissal of Rasmussen’s critique (by appealing to the Holy 
Spirit’s protective influence) smacks of irenicism worthy of Eusebius. 
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McCann’s argument here looks like a form of “theological Parsonian- 
ism’’—if a Church practice survives, it must have been_theologically 
legitimate, Using the Holy Spirit as a theological trump card allows 
McCann to avoid the possibility of serious error in Church practice or 
history, or the need ever to rethink fundamentals. This type of avoid- 
ance can make the “Catholic Moment” possible, but it also can make 
necessary the shock of the Reformation. 






WEIGEL 


Political Assumptions. Unpacking Weigel’s political assumptions is par- 
ticularly important, given the radical nature of the charges he makes. 
His initial definition of totalitarianism and war as the paramount politi- 
cal challenges in the world (1987, p. 5) frames the discussion on terms he 
finds favorable. Beyond that utility, Weigel’s definition provides no rea- 
son to exclude other possible issues from the same status (for example, 
starvation, ecology). 

Having framed the world problematic in these terms, Weigel proceeds 
to tie totalitarianism to radicalism (1987, p. 12), thereby setting up any- 
one who is not an incrementalist of his sort as a potential moral tyrant. 
Weigel thus constructs a polemical tool he does a hesitate to use later 
in his book. 

Weigel’s political analysis is weakened by his refusal to define “dy- 
namic political community,” part of his definition of tranquillitas ordi- 
nis. Depending on one’s perspective, absent further guidance, the mod- 
ern USSR seems more like a “dynamic political community,” with the 
Gorbachev revolution and autonomy movements under way, than does 
the comparatively static U.S. system. 

Historian Jay Dolan takes issue with Weigel’s entire thesis of tranquil- 
litas ordinis as developed since Augustine (doubtful, in Dolan’s view) and 
supported and developed as a critical commentary on American power by 
the U.S. bishops up to the 1960s (“simply not true,” says Dolan). Dolan, 
considered by many scholars as among the best and most respected cur- 
rent historians of U.S. Catholicism, thus undermines Weigel’s attempt 
to legitimate tranquillitas ordinis as a concept with some distance from 
the political status quo (1987, p. 30). 

Other questions arise from examining Weigel’s notion of “moderate 
Catholic realism.” Its excessive rationalism is manifest, as is an unreflec- 
tive view of political power, which, like McCann’s, equates normative 
and descriptive usages. Weigel’s emphasis on consent as the foundation 
for peace is underdeveloped; one wonders how serious Weigel is here— 
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for example, whether consent is relevant in the anticommunist dictator- 
ships he supports. Similarly, his undefined uses of “order” and “anarchy” 
make for much question-begging. Finally, like McCann, Weigel assumes 
much about U.S. performance that he bases on U.S. rhetoric (e.g., 1987, 
p. 141), a practice he would reject when done by ideological opponents. 

The United States and Capitalism. Weigel’s assumptions about the 
American system are undisguised, for example, that the “dignity and end 
of the human person” are “the moral substance of the American proposi- 
tion and experiment” (1987, p. 340). His avowal of U.S./Catholic affinity 
is no less forthright (1987, p. 385). And his defense of the superiority of 
capitalism leads him to reject the entire Latin American economic cri- 
tique; like Novak, he blames Latin American destitution on Catholicism 
and other cultural factors (1987, p. 300). 

Curiously, however, in his defense of capitalism as necessary for liberal 
democracy, Weigel unintentionally draws attention to a major contradic- 
tion. If it is true, as he argues, that unending economic growth is neces- 
sary for tranquillitas ordinis, then surely his is the most utopian position 
available, for few things seem more ecologically impossible than end- 
less, Western-style economic growth (Gurr, 1988; Daly, 1980; Ophuls, 
1977; Georgescu-Roegen, 1973). 

Weigel’s analysis carries other contradictions as well. He wants a 
greater role for international law in the future, but he makes no mention 
of U.S. violations of international law in the present (for example, the 
World Court’s judgment on c1A mining of Nicaraguan harbors, violations 
of the UN refugee treaties) (1987, pp. 363-69). Such a conflict between 
Weigel’s internationalism and nationalism may well be fundamental. 

Similarly, he stresses the importance of human rights (1987, pp. 366— 
67), but he backs away from Pope John Paul II’s expansive sense of eco- 
nomic and political rights. His support for the Nicaraguan contras, or the 
“democratic opposition” as he calls them, is difficult to reconcile with a 
serious commitment to human rights. His advice that the Church should 
support the National Endowment for Democracy, part of the Iran/Contra 
mechanism funneling cia funds to groups that were seeking the over- 
throw of the Nicaraguan government, provides a humorous interlude, if 
nothing else. 

Perhaps the capstone on Weigel’s political, partisan selectivity can be 
discerned from his concern with “state terrorism”: 


State-sponsored terrorism is incompatible with the international 
stability that is the prerequisite for the pursuit of peace, security, 
and freedom among nations. General principles, under the burden 
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of necessity, may have to be subordinated to choosing necessary 
evils, but there seems little point in maintaining more than mini- 
mal diplomatic intercourse with states that have consistently set 
themselves outside the framework of orderly international public 
life. Developing the means to sequester outlaw nations that harbor, 
sponsor, or give material assistance to international terrorists, and 
achieving the agreement necessary to make such means effective, 
would be a step toward, not away from, peace. (1987, p. 382) 


One wonders whether Weigel would stick to this view if confronted 
with evidence of U.S.-supported terrorism in world affairs (in Nicaragua, 
Angola, or elsewhere). Many of the New Left types that Weigel savages 
have examined the international role played by the United States and 
have done what Weigel recommends regarding state terrorists. It may 
well be that Weigel’s advice may be followed more consistently by the 
Berrigans, the Pledge of Resistance, and similar groups opposed to U.S.- 
sponsored terror than by Weigel or his friends among U.S. foreign policy 
makers. State terror as applying only to ideological enemies (the USSR, 
Libya) and never to the United States is a conclusion consistent with 
Weigel’s practice of assuming (rather than demonstrating) equivalence 
between virtuous rhetoric and political practice. 

Ecclesiology and Methodology. Weigel consistently uses ecclesiology 
to bludgeon those critical of the United States, for example, describing 
the Berrigans as “sectarians” in a most pejorative sense. To his credit, 
however, Weigel at least recognizes the relationship between ecclesi- 
ology and evaluations of the Church’s secular political environment 
(1987, pp. 238-39). A tight ecclesiology would seem to be less necessary 
if one found the secular environment in accord with religious principles. 

Weigel consistently offers false choices in matters of ecclesiology, as 
when he presents an all-or-nothing decision between “witnessing over 
against the world” or “transforming and healing in a broken and divided 
human community” (1987, p. 238). He refuses to recognize the possi- 
bility of different forms and terms of religion-and-politics engagement, 
that the either/or choice he sets up does not necessarily exhaust all 
possibilities. 

In fact, it may well be that his favorite whipping boys, the Berrigans, 
recognize “witnessing vs. transforming” as a false choice. Their praxis 
was and is both oppositional and activist, evidencing a tight ecclesiology 
and an active participation in political struggles; Weigel dismisses that 
manner of praxis as an ecclesiological aberration, rather than considering 
it a refutation of the “sectarian=withdrawal” equation. 
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Weigel’s own ecclesiology is one he describes as transformationalist, 
which he says derives from H. Richard Niebuhr’s typology. But apart 
from his condemnation of anti-Americanism and softness on commu- 
nism, it is not clear what in the United States Weigel wants to transform. 


CONCLUSIONS 


This sampling of social ethicists reveals a high degree of political naiveté 
and unreflective political reasoning. Such lapses include an unrelenting 
equation of professed political values with what is actually practiced, an 
overly rationalistic view of politics, an unreflective notion of “common 
good” ideology, and a civics text understanding of the modern state. 
Ecclesiologically, except for Weigel, none of these ethicists seriously 
consider the relationship between ecclesiology and one’s view of the sur- 
rounding secular culture (in this instance, capitalism and the world role 
of the United States). The dominant assumption is that a loose ecclesi- 
ology is normative for the Church, and that the possibility of a histori- 
cal wrong turn in ecclesiology is inadmissible. More radical or tighter 
ecclesiologies are consistently caricatured. Throughout all of their work, ) 


Troeltsch’s church/sect typology can be described as hegemonic 


Despite their diverse political stances, all of these theologians hold 


fundamentally similar views on the United States. Weigel is the most 
up-front with his nationalism; the others claim to have a critical ca- 
pacity but cannot seem to find much to criticize. Weigel simply says 
there is nothing in the fundamentals to criticize, but much to champion. 
Concerning capitalism, these theologians again appear similar; either 
capitalism is not a factor in their social ethics, or it is a positive good. 
Again, Weigel is the most intellectually forthright of the lot. 

In summary, this group of U.S. Catholic theologians does not appear 
to offer much help in moving the U.S. Catholic Church closer to the 
Latin American and other Third World churches. To the extent that other 
social ethicists are similar to those examined (those here span the main- 
stream of U.S. Catholic social ethics), so too can the U.S. Church expect 
little guidance or exhortation relevant to future religious solidarity. 


6 
CONCLUDING THOUGHTS 
COLLAPSING COMMUNISM 
AND THE FUTURE OF 
RELIGIOUS ANTICAPITALISM 


As argued throughout this book, I believe that worldwide the Catholic 


Church, led by its Third World majority, will continue to develop in an 
anticapitalist direction. (Changes within the Church, as well as the pro- 

~ cesses of the capitalist world system, combine to provide the interactive 
dynamics that will drive the institution further from the procapitalist 
sympathies of its North American and Western European churches. 

The dramatic events in Eastern Europe and the USSR since 1988 would 
seem, to some critics, to cast doubt on any sustained opposition to capi- 
talism in the future. With the collapse of state socialism and a rush 
toward fully market-oriented economies, many commentators have has- 
tened to proclaim “victory” for capitalism over all serious opposition. 
Nobel laureate James Buchanan (1990) asserts that recent developments 
prove that “socialism is dead.” “Socialism promised quite specific re- 
sults,” he argues. Quite simply, “it did not deliver.” 

Does the collapse of state socialism signal the collapse of my argument 
as well? Will the rising tide of anticapitalism in Third World Catholicism 
recede in tandem with the centrally planned economies of the USSR 
and its former satellite states? Dealing with such questions, even provi- 
sionally, seems appropriate in this final chapter. For a variety of reasons, 
I suggest that the collapse of state socialism does not undermine my 
argument. Two of these reasons can be stated briefly, while two others 
deserve more extended examination. 

(1) First, except in unusual circumstances, the anticapitalist ethos 
within the Catholic Church in recent decades has not relied on the Soviet 
model for inspiration or as an alternative. Virtually no base community 


The Future of Religious Anticapitalism 127 


leaders, theologians, or clergy will likely feel betrayed or demoralized by 
the collapse of the Soviet bloc command economy. The Soviet Union as 
“The God That Failed” was a trauma for radicals of the 1930s and ’4os, 
not those of the 1990s and beyond. To the extent that the collapse also 
heralds the death of the cold war and the bogeyman of the world com- 
munist conspiracy, many Third World Christians celebrate the removal 
of at least one of the primary rationales offered by repressive forces per- 
secuting the Church in Latin America and elsewhere. With the fig leaf 
of world communism torn away, perhaps the real reasons for widespread 
repression will become more visible to the world community. 

(2) Second, given the interlocked nature of the world economy, it is 
possible that the changes in Eastern Europe and the USSR may worsen 
conditions in many poor countries—hardly likely to generate increased 
enthusiasm for the capitalist order. Already many Latin American coun- 
tries—most notably the U.S. client states of Nicaragua and Panama— 
are finding promised bilateral aid being postponed, reduced, or forgotten 
as the debt-laden U.S. government scrambles to find aid for the Eastern 
European embrace of capitalism. 

Consistent with the commercial interests of their core state direc- 
tors, increased amounts of capital from multilateral agencies like the 
IMF and World Bank are flowing to Eastern Europe. There are now many 


more nations competing for the limited supply of multilateral capital, 





and the new competitors appear, for many reasons, more attractive than 


much of Latin America, Africa, or Asia! Already there is evidence of 





a 


increased competition among East European countries for international 
assistance and investment, Poland being bypassed in favor of Hungary 
and Czechoslovakia, for example (Weschler, 1990, p. 21). 

It also is possible that some multinational corporations may seek 


4 py erentey proximity to the West European market by moving production 


from Mexico or Thailand to Poland or to the former German Democratic 
Republic (East Germany), eliminating whatever meager contributions 
these activities provided to the former two countries. 

Further, the collapse of the Soviet Union as a world power, how- 
ever tightfisted it had been toward Third World actors, removes even a 
hypothetical counterweight to U.S. aspirations throughout the periph- 
eral regions of the world economy. However meager or illusory the 
Soviet involvement in past Third World distributional struggles, at least 
it sometimes encouraged a degree of caution in core state aspirations. 
With the USSR seemingly (as of mid 1991) on the edge of internal 
breakup or military repression, Third World elites and their Western 
sponsors can pursue their economic and political objectives with greater 
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latitude—to the detriment of the rights and living conditions of popular 
movements, trade unions, and poor people. 

While these first two reasons—the irrelevance of the USSR as a politi- 
cal or economic model for most Third World Christians, and the in- 
creased hardships capitalism is likely to bring to many people in poor 
countries in the wake of East European developments—are straightfor- 
ward enough, two other considerations merit a more complete explana- 
tion. These involve the likely role of the former command economies in 
the capitalist world system, and the place of the East European churches 
in their societies and in world Catholicism. 

(3) Considerable controversy within world-systems literature has fo- 
cused on how to understand state socialism and the capitalist world 
economy. Whether one views the former Soviet system as an area exter- 
nal to the capitalist system, as an independent system of its own, or as a 
component of the capitalist system, the recent changes will dramatically 
deepen the penetration of capitalism in the region. 

However one views them, it seems unlikely that the former Comecom 
countries will achieve identical places in the post-cold war international 
division of labor. It does seem likely that the former East Germany will, 
in the reunited German state, eventually reap benefits as part of a major 
core actor. No other East European country’s future seems as promising, 
nor does that of the USSR; as one observer notes, while the other coun- 
tries of Eastern Europe believe their future will look like life in Sweden, 
more probably it will resemble life in Mexico (Weschler, 1990, p. 212). 
Another observer suggests that “at best, some parts of the East may be- 
come another Southern Europe, albeit at the cost to both of competing 
with each other” (Frank, 1990, p. 43). 

While the specifics of market development and privatization of the 
economy are at various stages of being implemented (see Jefferson and 
Petri, 1990, p. 6), in no country does it appear that productive assets will 
be widely distributed on an enduring basis—Poland’s tepid “people’s 
capitalism” move being no exception (see Wellisz, 1990, p. 11; also Rule, 
1990, p. 426). There are many barriers to the widespread distribution of 
productive assets, including a lack of purchasing power among the ma- 
jority of East European citizens. In the case of Hungary, for example, “the 
maximum private liquid assets in the hands of individuals available for 
the purchase of the state’s industrial assets is so small that it would take 
more than a hundred years for individuals to buy up all state-owned and 
enterprise-owned firms in the country” (Marer, 1990, p. 8). 

More widespread will be the creation of what one wag sees not as mar- 
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ket socialism, but the “socialist market” in which former government 
and party apparatchiks sell off productive assets among themselves (or 
to outside investor partners) and thus reconstitute their influence as the 
new national capitalist class. 

If the beneficiaries of the transition are likely to be few, the wrench- 
ing dislocations involved—massive unemployment, decreasing purchas- 
ing power, homelessness, and more—are likely to fall most heavily on 
working-class majorities in most countries (Frank, 1990, p. 48-49). While 
the costs of transition seem to be most pronounced thus far in Poland, 
other states may be seeing their future in that present. Hungary may be 
cushioned somewhat by its ties with Austria, but prosperity for most of 
the rest is hardly around the corner (Frank, 1990, p. 48). 

In fact, the East European countries may well experience the burdens 
of marketization—unemployment, inflation, and decline in living stan- 
dards—without any protection from the few positive accomplishments 
of the command economy system: namely, the public goods of housing, 
basic foodstuffs, public health, and the like. However inadequate or sti- 
fling the bureaucracies that provided such measures, they constituted a 
social safety net, the abolition of which members of the working class 
are only now coming to see as the price demanded by foreign investors 
and the 1mr (Frank, 1990, p. 48). 


If this scenario holds, the world may yet see how thin is the enthusi- 
asm for capitalism among the peoples of Eastern Europe and the USSR. 
They may come to discover too late that life under capitalism holds 
burdens not explored on “Dallas” or Voice of America. As one scholar 
observes: 


Admiration for capitalism in real life is limited to a small section 
of the populace. For example, most East Europeans I speak to love 
the market abstractly. The market they love means a guaranteed job 
for them and their children and relatives and of course their friends, 
cheap housing, public health, free education, and a pension. Pro- 
vided they have all these things they would love to have a market 
in which they could get jeans that fit. But that’s not what the mar- 
ket is about. Most of the free-market supporters in Eastern Europe 
would be utterly shocked at the poverty and social injustice im- 
bedded in American society. Poor as many of the Eastern European 
cities are, you will not find people sleeping in the street. Nor in 
most of Western Europe. (Denitch, 1990, p. 179) 
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Another recent visitor observes that in one East European country 


three factors have been at work: [the people| have learned to reject 
everything they read or hear in the communist-controlled media; 
they are inclined to believe everything they hear on the BBc or Voice 
of America; they are, and always have been (since I was a boy there) 
|,| inclined to believe that most people in America live the American 
Dream every day. (reported by Haskell, 1990, p. 157) 


The newly established business class—built on undervalued state 
properties sold to political cronies and on ties to transnational inves- 
tors—may well find the struggles worth the prize. For the majority of 
the population, who have gained the ballot but lost their ability to earn a 
livelihood, the triumph of capitalism may soon ring hollow. The honey- 
moon for capitalism in Eastern Europe and the USSR may prove to be 
short. As a force obstructing the anticapitalist trend that I see growing in 
world Catholicism, the collapse of state socialism may be less important 
than some people assume. 

(4) But what of the Christian churches in general, and the Catholic 
Church in particular, in the formerly state socialist countries? How are 
they likely to affect the growing anticapitalist ethos in world Catholi- 
cism? 

As noted by many observers, the Catholic Church throughout Eastern 
Europe is institutionally weak after years of state oppression and hos- 
tility (“Religious Liberty and Eastern Europe,” 1990; “Theses of Czecho- 
slovak Catholics,” 1988). The notable exception of course is Poland, in 
which, according to Hanson, the Eastern bloc’s strongest church squared 
off against its weakest communist party (Hanson, 1987, p. 310). A clergy 
shortage, while uneven in distribution, affects many national churches; 
ecclesially, the Church’s structures are underdeveloped and strained. 
While no state pursued an exterminative policy toward organized reli- 
gion as ambitious as that of Albania (Janz, 1990), communist party domi- 
nation has left most Catholic churches in need of pastoral adaptation and 
innovation. The need for more facilities, educational resources, training 
centers, and increased interaction with coreligionists worldwide are only 
a few of the deficits that require redress in the post-cold war era. 

In many of these countries, especially Poland and Czechoslovakia, the 
bulk of Catholic membership is among non-elite sectors. The former 
elite in those countries—members of the communist party—had few 
personal ties to the Church, although most hammered out working 
relationships with the hierarchy after 1956 (Mojes, 1990). In particular, 
governments sought to influence papal appointments to the episcopate, 
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as when the Czech government agreed to the appointment of Frantisek 
Tomasek as archbishop of Prague because he was perceived as a weak 
and unthreatening leader (Hanson, 1987, pp. 220-21). 

In Hungary the Church’s close ties with political elites before and 
after World War II have weakened its credibility as a social actor (Hood, 
1990). And in countries like East Germany, the Protestant churches have 
been in the forefront of efforts at radical change; many in these churches 
retain profound skepticism about the capitalist system that now sur- 
rounds them (see Downey, 1990). 

The ecclesiology of East European Catholic churches can be described 
as loose, although some have had experiences more akin to the tighter 
ecclesiologies that undergird phenomena like the sccs. Specifically, 
where an underground church has developed in reaction to state pres- 
sures to join conformist institutions (like Pacem in Teris in Czecho- 
slovakia, Hanson, 1987, pp. 221-22), some members have experienced 
the sense of distance from secular norms, high demands on adherents, 
and intensity of faith more common in tight ecclesiological formations. 
In some places, notably Hungary, actual base communities remained 
vital and forthright despite hostility from state and ecclesial authori- 
ties through the 1970s and 1980s (Hood, 1990). The phenomenon is 
not limited to Catholic congregations; alternative groups thrived for 
many years within larger structures in East German Protestant churches 
(Burgess, 1990). 

How the East European Catholic churches respond to the resurgence 
of capitalism will depend, to a large degree, on whether pastoral inno- 
vations provide vehicles for a tighter ecclesiology within the more lati- 
tudinarian ecclesiology of the Church as a whole. If they do, the lived 
experiences and protests of the working classes upended by capital’s in- 
roads may find expression and support within the Church. If no tighter 
ecclesiology develops, the ravages of economic transition may cost the 
Church—once again—the support of the European working class. 

Even if the scenario of grave dissatisfaction with the new capitalist 
order proves unfounded, it is not clear that the East European or Soviet 
churches can or will reverse the anticapitalist direction of world Catholi- 
cism. For one, the East European and Soviet Catholic churches have 
been largely cut off from ecclesial and theological developments in the 
Church at large; they have a fair amount of updating to do before their 
voices will likely be important on questions of international economics. 
Second, the churches of East Europe and the USSR will likely be preoccu- 
pied with internal problems, not international Church issues, for the 
next several years. Many will be seeking to preserve what they see as the 
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good features of state socialism threatened by the advance of capitalism 
(see “Religious Liberty and Eastern Europe,” 1990). 

Third, it is well to remember that the East Europeans, even when 
counted with their coreligionists of Western Europe, will constitute 
a minority voice within Roman Catholicism. They will be outnum- 
bered by Third World Catholics even if they retain whatever vitality and 
strength they had before the cold war's end. If they encounter mass de- 
fections and declines similar to their Western cousins, their numerical 
weight in the world Church will decline more rapidly. 


SUMMARY 


While a more detailed examination of changes in Eastern Europe and 
the USSR is beyond the scope of this book, a review of the preceding 
pages suggests that attention to world-systems and ecclesiological con- 
cerns might frame our expectations on how developments in the former 
state socialist countries may affect the anticapitalist trend within Roman 
Catholicism. 

Of the four factors that tend to minimize the impact of state social- 
ism’s collapse on economic ethics within the Church, three of them 
touch directly on world-systems or ecclesiological concerns. Future re- 
search specifically concerned with the international division of labor and 
Church groups in the region might produce additional insights. Whether 
other scholars choose such a path depends in part, perhaps, on whether 
the framework used in this book seems worthwhile. 

I believe world-systems theory helps provide a coherent picture of the 
political, economic, and social environment that confronts the Catholic 
Church in core and peripheral regions. That environment shapes many of 
the challenges, opportunities, and limitations that the Church encoun- 
ters; changes in that environment cannot help but change the situation of 
local and national churches and, ultimately, the Church as a worldwide 
phenomenon. 

But while the Church is profoundly affected by its immersion in the 
capitalist world economy, its actions and objectives are not determined 
_by it. Not only does capitalism affect the Church (and, by extension, 
other social/cultural institutions), but the Church, by its activities, af- 
fects the future development of the political/economic system. The ease 
or difficulty (or impossibility) of capitalist reproduction is increasingly 
affected by actors outside the productive or state sectors—by cultural 
agents such as religious groups, for example. As illustrated in chapters 
3 and 4, matters of ecclesiology are important in framing how churches 
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are likely to respond to conditions and changes in the world economy. 
Continued attention to both sets of factors is necessary to avoid con- 
structing either an agentless determinism or an unfettered social actor. 
Looking at ecclesiology and political economy, I suggest that world 
Catholicism, led by the Latin American churches, will continue to de- 
velop an anticapitalist animus. That anticapitalism, I suggest, draws on 
diverse sources and does not rise or fall with the fortunes of liberation 
theology or the secular left. With Roman Catholicism well under wa Ane 
its transformation from a core-based to a its transformation from a core-based to a periphery- based religious phe-_ 
nomenon, many earlier understandings of Church and sc and : society will need 
to be revised. > eae. 
~ How will the core churches respond to this transformation? As islands 
of affluence in a sea of impoverished coreligionists, will the churches of 
Western Europe and North America be able to support their brothers and 
sisters in their critique of capitalism? With the U.S. Catholic Church as 
my example, I again examine matters of political economy and eccle- 
siology to search for likely directions of development. The most likely 
scenario is one of serious class conflict within world Catholicism: a 





majority increasingly antagonistic to capitalism and its wets and a mi- 
substantiallys An important consideration is the acceptance of what I call 
US. Catholic Nationalism by leaders and many mainstream theologians 
of this important core Church. This is a form of religious nationalism 
that legitimates capitalism and the state structures that reinforce it; its 


widespread adoption suggests that U.S. Church leaders will be unwill- 


ing to introduce ecclesiological changes that might later enable them 
to support their Third World coreligionists in their religiously informed 
condemnation of capitalism as a world order and system.|\Those who 
want a more socially radical Catholic church in the United States and 
other core countries would do well to direct their efforts toward chal- 
lenging the dominant ecclesiology while constructing more demanding 
_alternatives within it. ae ae sce 

Finally, I expect these cleavages to grow despite the collapse of state 
socialism. Here, too, the workings of the international division of labor 
and ecclesiological considerations provide plausible reasons for such ex- 
pectations. It appears that a question once thought settled—the relation 
between Christianity and capitalism—will need to be reconsidered in 
the Church and in the world. 
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